A study on Mattamayura 
Saivism, Vaisnavism, 
Saktaism, Yogini Cult, 

Tantric Buddhism and Minor 
Religions of - 
Raniputr-Jharial. 


Digitized by PPRACHIN, SOA 


ABOUT THE BOOK 


Notwithstanding the conceptual variations of few 
mysterious, mythical and indefinable aspects, religion 
has formed a ‘comner-stone in the basic foundation of 
human culture throughout the ages. Each school of 
religion while professing a value-based living even in 
the midst of the complicacies of human behaviour 
seeks the ways and means to identify every phe- 
nomenon as the indispensable unit of the Cosmos. 
In this desirable aspect of unity in diversity the study 
of religion, its evolution, principles, practice, philoso- 
phy and its contribution form a subject of permanent 

' human value and thus a theme of meticulous intel- 
lectual analysis. Indian religious schools like Mat- 
tamayura Saivism, Ramaite Vaisnavism, Saktaism, 
Tantric Cults of the Yogints, Tantric Buddhism and 
others which have been elucidated in this book with 
regard to. their general development in different parts 
of India and their focusing development in Ranipur 
Jharial, the Adi Yogini Tirtha in particular have con- 
tributed a lot towards this cherishable aspects of hu- 
man civilisation. While being published as the first 
exposition of the systematic study of the history of 
Ranipur-Jharial, the Adi Yogin! Tirtha of Indian 
Tantric cults the present work analyses the features 
of all the above-stated religions in their Indian main- 
stream and forms a first humble attempt in systematic 
bridging of few chasms of Indian culture. 
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FOREWORD 


It is really a jubilant privilege for me that I have the oppor- 
tunity of going through the ‘Fragments of Indian Culture’—an 
briginal research work composed by Dr. Ramprasad Mishra, 
Reader-in-History of this college. Dr. Mishra as I know him 
since 1983 is a prolific scholar of different arduous projects of 
Indian Historical Researches and has contributed a qualitative 
lot to the historical literature of rational and original genres. 
‘Besides being a comprehensive study on the developments of 
Mattamayira Saivism, Vaignavism, Saktaism, the cult of Sixty- 
four yoginis, Tantric Buddhism and other minor religious 
schools at Ranipur-Jharial, this work amply presents a testi- 
mony of the rational and original interpretation of this author. 


Titilagach as a region of profuse archaeological remains is 
self-evidently a land of glorious cultural legacy. As many 
eminent scholars believe, it was a famous centre of trade in 
.ancient times. It was famous as a centre of commercial 
transaction in Kadru or tawny coloured materials like rhinoc- 
eros’s hides as early as the days of panini and that of the best 
‘breed of horses as early as the time of Kautilya, the author of 
Arthasastra. The region of Titilagarh was probably a part 
of the territory of Mahakantara when Samudragupta conquered 
the realms of Kosala, Korala, and MahéAkantara along with 
other Kingdoms of Dakshinapatha. From the days of the 
‘Sarabhapuriyan rulers South Kosala continued to grow increa- 
singly powerful and during the rule of the SomavawmS$is its rise 
asa far-flung kingdom of augmenting glory and greatness 
toucked the point of culmination. Titilagarh region formed 
an integral part of this Kosala Kingdom during these periods 
and as the antiquities of Titilagarh, Ghodar, Sihni, Udepur, 
‘Sainfala, and Ranipur-Jharial testify was a citadel of Vaisna- 
‘vism, Saivism, Saktaism, Srahmanical Tantricism, Tauntric 
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Buddhism and other minor religious schools. It was during. 
theis time at Ranipur-Jharial appears to have risen as a 
flourishing centre of different religious schools. In coherence 
with the views of many eminent scholars of the History and 
Culture of Orissa, Dr. Mishra has rightly identified the famous 
Ranipadra Saiva monastery of the Ranod Stone Inscription 
with the Saivite shrines of Ranipur-Jharial. It is plausible to 
believe that the places like Kadamvaguha, Sankhamathika,. 
Terambi, Amarddaka and Ranipadra are those of the different 
parts of India. The Asanapat Stone Inscription of Satrubhafija 
traceable from the village Asanapat in Keonjhar district of 
Orissa delineates places like Pataliputra, Gaya, Pundravardd- 
hana, Varddhamana Tamralipti, Gaubati, and many others of 
the different parts of India. It will be illogical as also unaccep- 
table if on the traceability of this lithic record an attempt will 
be made to identify the location of these places in Orissa. 
Identification of the places in history must be supported, by 
the evidences of reasonable historical development and Dr.. 
Mishra while following the views of many eminent scholars 
of Orissa and abroad seems to have been careful of this logic.. 
With regard to the identity of Ranipur-Jharial with Ranipadra 
of Ranod Stone Inscription the view of Dr. J. K. Sahu in 
Sidelights of History and culture of Orissa really appears. 
convincing at ‘least when he considers Rapipadra alias. 
Ranod asa secondary development after the name of the 
Original Ragipadra alias Ranipur-Jharial. The „Original 
Ranipadra was probably founded much earlier by Mattama-— 
yuranatha purandar who being initiated into Mattamayira 
Saivism by his preceptor Rudrasambhu at Amarddaka alias 
Amardda in Mayurbbanja district of Orissa travelled to diffe- 
rent parts of India for the preaching of this Saivism. Gagana- 
Siva II as it is known from several sources was a Mattamayura. 
Saiva ascetic of tenth century A. D. and was more or less, 
associated with Ranipur-Jharial in Orissa, Karhad in Malas 
rastra and Barkuru regions of South Kanada. As he was. 
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associated with different places in different parts of India, it: 
is possible that he founded the later Ranipadra alias Ranod in. 
tenth century A. D. after the name of the original one and in: 
this century king Yashovarman, Prabodhasiva and the 
Chedi rulers got respectively their Ranod Stone Inscriptions, 
Chandrehe Inscriptions and Bilhari stone Inscriptions well- 
carved in different places of India in the honour of the Indian. 
Mattamayura Saiva Tradition. 


Ranipur-Jharial witnesses profuse archaeological remains on 
its rocky outcrop. As many scholars of history and archaeo-- 
logy believe, the rocky outcrop of this place had 120 temples in 
ancient times. The ravage of time accompanied by a lack of” 
due preservation has diminished the number of these temples 
to forty-nine. These 49 temples of different size also include 
Somesvara temple, Yogini temple, and the brick Indralat. 
tennple—the famous three monuments of this place. Adequate 
cares have been taken in this work to analyse the architectural 
and sculptural features of these temples as and where treaceable. 
The author has also tried to establish a relation between the 
development of this cluster of temples with that of their reli- 
gious background on a reasonable historical scrutiny. While 
delineating the growth of different religious schools in Ranipur-: 
Jharial which figures as a Tirtha or holy place in Somesvar 
templs Inscription of the place. Dr. Mishra reasonably eles 
the identity of this place with Somatirtba of Vamanapurana 
and identifies it as Adi-yogini Tirtha on the basis of Yogin:. 
Tantra. The suggestion of Dr. Mishra is really convincing from 


many reasons that he has shown. 


In consonance with the N-ational policy of higher education 
proclaimed by U. G.C. New Delhi a resourceful teaching in 
‘any faculty must be accompanied by a trend of research to 
bsing out an’ advanced instructional scope. This college is. 
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‘celebrating this year the Silver Jubilee of its own. The intellec- 
tual engagement of Dr. Mishra is really welcomed for a publi- 
cation in purview of both the National policy and the 
importance of this year in the glorious history of this college. 


I hope that the labour of Dr. Mishra will be fruitful to tite 
service of teaching, research and scholasticism and as a teacher 


by profession I congratulate him for increasing advance in the 
field of research. 


Dr. Upendranath Mohanty 
Principal 
D. A. V. College, Titilagarh 


Silver Jubilee Year 
.D. A. VY. College, Titilagarh 
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PREFACE 


From an unintelligible antiquity of gun-point exactitude, 
religion has formed an important facet of human culture. It 
bas been a general impression with the scholars that all the 
k3own human civilizations of the ancient world are more or Jess 
marked with the religious beliefs and practices though their’ 
views do not represent unanimity with regard to the nature, 
ime and place of the Origin of thereligion in both the 
1jemispheres of the world. Be that as it may, a satisfactory 
cognition of Indian culture in many of its important aspects is 
indeed inconceivable apart from an understanding of the 
religious developments in different parts of India. Religious 
faith covers Indian life in birth, beginning of education, befitting 
professional training, betrothal, beginning of a benign conjuga- 
tion and begetting choicible progeny and even in bereavement. 
Faith in India differs from one religious school to other and 
thus. entertains varieties of thinking and diversities of practices. 
In multiple minds, matters and modes of application in several 
far and near places it is also bound to vary. But while 
witnessing a tolerant assimilation Indian culture seeks a 
humanitarian unity of all diverse trends of belief and practices: 
in individual vitality of each human being to which it conceives 
as a functional reflection of the animating power of the ultimate 
Reality. Orthodox Hindus call it Atma, Jiva, Chetana, 
Chaitanya, essence of life or soul while heterodox Hindus like 
Madhyantikas, Vijiianavadins Vajrayanists, Sahajayanists and the 
Kalachakrayanists name it in a myst€ériously indistinct annota- 
tion as Sunya, Alaya Vijiiana or Abhutparikalpa, Vajra Sahaja 
and Kala respectively. Buddha and Rishabha are assimilated oP 
incarnations of Vignu, Vignu and Siva as inseparable in Hale 
Hara ideal, Siva and Sakti as one and the same in the notion of 
Arddhanarisvara and happy blendings of Vignu, va, Sakti, 
Ganes2 and Surya or Sun are cassimilated concelving Siva as 
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Soul, Sakti as potentiality, Ganesa as whole wisdom and Surya 
as the whole power of perception and harmony of all four as 
Narayana or Vignu. In a mysteriously indistinct annotation 
"Vajrasattva is analogised with Hindu Trinity, Sahajananda with 
‘Brahmananda or supreme Bliss and Kalachakra with upanisadic 
‘Brahman. Unity of Siva and Sakti is sought as that of cosmic 
male and female pronciples. Cordial harmonious understanding 
‘between Muslims and Hindus is aspired in the doctrine of 
‘Satyanarayana or Satyapir worship. Orissa in a sincere loyalty 
.and profession to the harmonious trend of Indian religion 
which was at least professed from the ancient days of Vedic 
‘culture in the lofty Indian ideal “Eka sad Vipra Vahudha 
Vadanti”’ seeks the regular unity of all prevailing religions in 
its land in the cult of Lord Jagannath. The cult of Jagannath 
in Orissa embodies several conspicuous elements from Non- 
.Aryan, Aryan, Jain, Buddhist, Saivite, Saktaist, Vaisnavite and 
.even from Muslim and Christian religions. 
¢ 
Ranipur-Jharial denotes a conjoint nomenclature of two 
‘neighbouring villages as also the name of a rocky outcrop of 
+profuse archaeological remains located in the contiguity of 
‘these villages in the Titilagarh sub-Division of Bolangir District 
rin Orissa. In 1874-1875 J. D. Beglar while touring to 
‘this place published an archaeological report on this place in 
Archaeological Survey of India Vol-XIII No. 49. B. C. Chhabra 
‘edited the Somegvar Siva temple Inscription at Ranipur- 
.Jharial in Epigraphia Indica Vol-XXIV. In 1954°paundit 
Kedarnath Mahapatra while analysing the identity of 
this place as also of Gaganafsiva in Orissa Historical Research 
.Journal identified it as ancient Rayipadra and the famous 
Somatirtha with a discussion from the Ranod Stone Inscription 
-of King Yashovarman and from Krityakalpataru of paundit 
Lakshmidbara Bhatta. Dr. N. K. Sahu while corroborating 
the views of paundit MahbapatrA discussed in few pages or this 
.place in Orissa District Gazetteers Bolangir 4968 and Odja 
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.Jatira Itihasa reviewed by Dr. K. C. Panigrahi and published 
by the Orissa State Bureau of Textbook preparation and 
production, Bhubaneswar in 1974. Following these pioneer 
‘expositions many scholars like Dr. J. K. Sahu, Dr. H. C. Das, 
and others have identified this place as Somatirtha or Ranipadra 
while making a fragmentary discussion on many points of the 
history and religions of this place. All these expositions of the 
.above erudite scaolars while shading side lights on many points 
even in the midst of few misconceptions do not illumine a com- 
pact account on the development of several religions in this place 
Jn a singular premise in consistence with the traditional spirits 
of Indian religions and culture. Feeling such a necessity I have 
made an humble attempt of bringing out the various features 
-of the religious developments of this place with the help of 
available original and secondary sources. 


This work named as “‘Fragments of Indian Culture” catego- 
rises its themes into five relevant chapters. The first chapter 
while dealing with the identify and antiquity of Ranipur- 
Jharial gives a brief analysis of the origin of this place asa 
Mattamayura Saiva Centre and a bird’s eye view on its impor- 
tant remains. Observing the appearances of the ancient names 
.of the different regions of India in Ranod Stone Inscription by 
my hunible and reasonable analysis and the plausibility in the 
identification of Ranipur-Jharial with Rapnipadra by many 
pioneer scholars, I believe that this identification is probably 
reasonable. 


The second chapter of this work delineates the archaeologi- 
cal remains of this place It deals with the different features 
of the important temples of this place in a detail along with 
those of several small temples. In view of the time of the 
efflorescence of Gaganaf$iva II in tenth century A. D. and also 
the nature of the script of Somesvara Temple Inscription 1 
“believe that this Siva temple & also the inscription of this 
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temple are the works of tenth century A.D. As the Siddhanta: 
doctrine forms the central concept of Mattamayura Saivism 
and the local tradition suggest Siddhesvar as the earliest Linga 
of this place, I believe that the worship of Siddegvara developed 
primarily in this place when the Saiva monastery of Ranipadra 
was founded in Sixth century A. D. by Sivicharya Mattama- 
yaranath Purandara, the disciple of Amarddaktirthanatha 
Rudragambhu. The temple of Siddhe§vara was probably built 
at the centre of the outcrop of this place near a spot called 
Chakravyuha at present as the ruin of a massive foundation. 
of a ruined temple was lying scattered in this place as late as. 
1984. Jt is possible that this temple was destroyed in the 
ravages of time leaving its memory in Somegvara Siva temple: 
Inscription of this place. 


The Brick temple of this place called Indralat at present is 
generally accepted as a monument of seventh century A. D. 
As during this period Indravala and his son Nanna held power- 
ful posts as Mahasamanta in South Kosala under the rule of 
Sarabhapuriyas and even captured power at the end of the rule 
of this dynasty, it is probable that this temple was built by 
Indravala who in his Malga copper plate is called Samanta 
Indraraja. This temple is believed to have been originally built 
for Lord Rama in the light of the correct reading of Somesvar 
Siva Temple Inscription of this place and was probably named 
as Indraratesvara Temple to signify its presiding deity Rama 
as the god of Indra, the king of Gods on the one hand”and as 
the Lord of King Indraraja pr Indrarata the architect of this 
temple on the other. A Cheda kingdom as it is known from 
Mahabnarata, Jain HarivarSsa and Vessantara Jataka was 
flourishing on the bank of the river Suktimati which is identi- 
fied with the presently flowing river Suktel in the district of 
Bolangir in Orissa. Kharavela while recording himself as a 
member of the Cheta ruling dynasty narrates his dynasty ® as 
Kalinga Royal House in his Hatigumpha inscription. It is- 
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probable that this royal dynasty was particularised with the 
word Kalinga for distinguishing it from Kafalachedas. F.E. 
Pargiter while referring to the episode of the four sons of sage 
Sukrisha accepts Vindhya as the cradle of Markandeyapurana 
and Sakti in Devimahatmya is described as Vindhyachalani- 
‘vasini or the dwelleress of Vindhya. The relationship of 
Vindhya with Orissa in several ways are traced out from 
diffrent sources. Madhava the Sailodbhava prince being defeated 
by his elder brother Dharmaraja as it is revealed by an epigra- 
phical record took shelter in the region lying contiguous to 
Vindhya. This prince was defeated in the battle of Phasika. 
The Senakapat Inscription of Mabasivagupta Balarjuna in verse 
VII suggests that the territory of Vindhbya was under the 
Suzerainty of N annaraja. The Kosala cheda capital as Maba- 
bharata suggests was located on the bank of the river Sukti- 
mati and near mountain called Kolabhalagiri. This Kolahala 
mountain was probably a peak of the mountain Gandhamar- 
ddana from the slope of which the river Suktel rises and flows 
across the regions of Patanagarh, Bolangir, and Sonepur. In 
Devi Mahitmya section of Markandeya purina Suratha is 
narrated as a king of Cheda or Chaitra dynasty and to have 
escaped to the dense forest being defeated by a group of enemies 
called Kolavidhvari sis. It is probable that the Kolbas who live 
in large number in the mountainous region of Kolahala and 
Gandhamarddana were the kolavidhvamsis of Devi Mahatmya 
scoion of Maikandeya purana. All these factual congruences 
accompanied with the profuse interrelation of Vaignavism 
and Saktaism in Orissa motivate the author to accept Suratha 
as a ruler of Kogalacheda kingdom. Saktaism of the Brahmani- 
cal type probably travelled to Western Orissa and Ranipur- 
Jharial through this Kofsalacheda kingdom and encouraged the 
growth of the cult of Siddha yogesvari chamund2 or the cult 
of Mahalakshmi of the text of Devimahatmya in closer alliance 
‘with ‘Siva Siddhesvara cult. A& many of the names of the 

F ipur-Jharial figures in Devi Mabhbatmya 
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of course as Saptamatyikas I believe that the Saktaist 
concept of Yogini moved to this place incourse of the 
dissemination of this Saktaism to this place. Around the cult 
of Siddhesvara and Siddha yogesvari Chamunda in Ranipur- 
Jharial the Saktaist cult of yogini evolved in this place and 
was organised into a Tantric cult of yogini first in this place. 
The Somesvaralinga Adipitha referred to in Yogini Tantra of! 
eleventh century A. D. is probably identical with Ranipur- 
Jharial. All these things have been discussed in Chapter—III 
and other chapters of this work alongwith the discussion of 
the archaeological features of Mattamayira Saiva, Vaisnava, 
Sakta, yogini, Tantric Buddhist and other shrines of this 
place. 


Chapter—III of this work delineates in details the develop- 
ment of different religions—Mattamayiura Saivism Vaisnavism, 
Saktaism, the cult of Yoginis, Tantric Buddhism and the wor- 
ship of GaneSsa and other minor deities of this place. These 
religious developments are substantiated on the light of the 
archaeological features of this place and places around it and. 
with references to those developments of the history of South 
Kosala, Orissa and India for showing the relation and Unity. 
-of-the religious development of this place with the cultural 
mainstream of this country. 


ld 


Chbapter—IV deals with the contributions of the religious 
development of Ranipur Jhazrial to the culture of Orissa ‘and 
India. In this chapter the contributions of Mattamayiura Saivism 
and tbe concept of Yogiai to Nathism, those of Ramaite 
Vaignavism to the growth of the cult of Nrisix: ha at Nrisif ha- 
nath, those of Saktaism to the development of many local and 
regional deities, cult of vegetation and fertility, growth of 
Manavasa Tradition of Lakghmi i in Orissa and many other veli- 
gious developments, those of Tantric Buddhism tor the cult of. 
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yogini and to the ideas of the few posts of Old Oriya literature 
and many aspects of analogous contributions have been discus- 
sed with help of original and secondary sources. In these con- 
tributions as the author believes Ranipur-Jharial bad probably 
an impressive share. As Adiyogini Tirtha Ranipur-Jharial 
appears to have contributed a lot to the Indian cult of Yogini. 


The Fifth chapter deals with the Conclusion and findings of 
this study. 


In October 1983, ‘I had the occasion of visiting first the 
rocky outcrop and all the monuments of Ranipur Jharial. From 
that month onwards naturally a desire of bringing out an 
exposition on the history and culture of this place crept into 
my mind. 1 visited threafter Ranipur JTharial for several days 
for the observation and the study of its archaeological remains. 
As during this period I was engaged in preparing a thesis on 
“SAHAJAYANA IN ORISSA” for the degree of the Doctor 
of Philosophy, I had the opportunity of collecting few source- 
materials from various libraries of India. When the work on 
the study of the antiquities of Ranipur-Jharial was so carried 
on gradually, the plagiaristic mischief of a teacher in a purpose- 
ful alliance with his guide caused in me a little embarassment. 
1 record an open sense of thankfulness to this teacher, and his 
guide for their mischieves and jealousies have hastened the 
completion of this work in time. 


In“course of the preparation of this work Dr. M. N. Das, 
the retired Vice-Chancellor of Utkal University Vani Vihar, 
Bhubaneswar, Dr. K. S. Behera, ex-professor of History, Dr. J. 
Pattnaik, the Professor and Head of the P.G. Teaching Depart- 
ment of History, Utkal University and Dr. J. K. Sahu, the 
retired Reader in History have inspired me with affectionate 
encouragements and valuable suggestion. I record my deep 
sefise of gratitude to all these eminent scholars for their sugges- 

tions and encouragements. Dr. C. R. Mishra and Dr. 5. C. 
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Panda the Professors of History of Sambalpur University have 
also encouraged me to complete the work soon. I remain grate- 
ful to these scholars for their encouragement and suggestion. 
Dr. Upendranath Mobanty the Principal of D. A. V. College, 
Titilagarh has indebted me with a fraternal encouragement since 
the, beginning of this work in 1983. This college, the field of my 
profession has achieved a remarkable advance because of his 
dynamic leadership. 1 remain grateful to this learned academi- 
cian for his encouragement and suggestion towards the comple- 
tion of this work. Dr. Dolagobinda Bishi, the Principal of 
Panchayat Samiti College, Saintala and the founder of Kosala- 
yana cultural parisad has regularly encouraged me to complete 
the work soon. 1 remain thankful to this learned folk-lorist as 
also to the members of Kosalayana cultural parisad, Titilagarh 
for their material help in my collection of the Yogini photo- 
graphs from Ranipur-Jharial. I am also thankful to Sri Abhaya 
Bharati Sahu for his co-operation in collecting photographs 
from my research-field. I am really thankful to the Librarians 
Asiatic Society of Bengal, Calcutta, National Library Calcutta, 
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TRANSLITERATION TABLE 


Vowels— 
3 —a HT—a 1 —1 
S—uU F—U g—e Hg —ai 
87 —o0 af—au Ti 


Anusvaram as in af =m 


Visarga as in a: =h 

‘Consonants— 

° 

q—ka w—Kha —ga g—gha 
é—n qf —cha g—Cchha a 
sp —jha a—n a—ta s—tha 
ଶ-—da g— dha t—na a—ta 
wy —tha ga u—dha F—na 
q—pa q—ha q—va/ba H—bha 
.gF—ma q—ya ° (ra w—la 
y—sa gq —sga/sha u—sa g—ha 
a—ksha jg —jna 


N B.—Modern name are not littered with diacritical marks. 
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CHAPTER—I 
TDENTITY AND. ANTIQUITY OF RANJPUR-JHARIAL 


Ranipur-Jharial is the conjoint nomenclature of a couple 
-of most contiguous villages called Ranipur and Jharial. These 
two villages are subjected to the jurisdiction of Sindhekela 
Police-station in the district of Bolangir and are located at a 
distance of about 38 kilometers from their sub-divisional head- 
quarter Titilagarh. In the immediate vicinity of these two 
villages, a large and extensive out-crop of flat rocks in a 
gradual elevation of two hundred feet almost of its culminat- 
ing point display rich antiquities of medieval monuments in 
thick cluster. This out-crop of antiquarian and thistorical 
interest is named as Ranipur-Jharial because of its location in 
thé proximity of these two villages. The antiquities on this 
out-crop of flat rocks comprise a number of stone temples of 
different size, a temple made up of bricks, a hypaethral temple 
with niches, images made up of stone and inscribed on the 
stretching rocks in many places, foot, prints inscribed on roeks 
and inscriptions on the lintel of a temple. This antiquarian 
and historical site also exihibts within its periphery and vicinity 
tanks of different size and antique value and is surrounded by 
several villages Ranipur, Jharial, Malkasadha, Bafijipadar, 
Bahaval2, Kansil, Budhipadar, Themra etcetera, etcetera of’ 
course in a reliable distancs from this place. 


Paucity of reliable source-materials has dropped an iron 
curtain on the identity and antiquity of Ranipur Jbarial. J. D. 
Beglar, an eminent archaeologist who visited this place during 
his tour in 1874-1875 identifies this place as “a fertile valley 
‘city 6f the Queen” simply making a literal annotation of the 
joint name Ranipur-Jharial.° What ‘this learned archaeologist 
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records with regard to the identity of this historical place 1s 
quoted below. 


“No legends, or traditions exist: regarding. this temple’: - (The 
brick Indralat temple) ““At a short distance from the temple are 
extensive ruins of buildings which were doubtless palaces Or 
‘walling- houses ; they are not of. any special interest as.they 
clearly belong to a past Muhammedan period, but they are of 
importance as showing that the place has the seat of some 
grandee, if not of the Raja himself till within about 300 
at least. I suspect the name Ranipur-Jharial is derived ‘from 
these palaces, having been built by, or having been the me 
of the Queen for the time being as the ruins are universally said 
to be ruins of a mahal. Jural means so far as I could gather a 
valley or rather a fertile cultivated valley and the name would 
therefore mean the fertile valley city of the Queen, a perfectly 
appropriate name’ 

Although there can be seldom a discrepancy of opinion 
with Beglar with regard to his explanation of the 
etymological significance of the current conjoint nomenclature 
of this site the suggestion of this learned archaeologist really 
betrays the establishment of the identity and dates of the 
antiquities of this place. While composing an archaeological 
report of the observed antiquities of this place, this veteran 
scholar of archaeology assigns eighty century A. D. to the ‘time 
of the building of Somegvar Temple, ninth century Zi. D. to 
the date of the erection of hypaethral Yogini Temple and even 
an earlier time to the duration of the construction of the brick 
temple. He seeks to identify the name of this place in term 
of few ruins of buildings which according to him belonged to 
the past Muhammedan period and remains silent with regard 
to the identity of this place in consonance with the times and 
structures of its earlier antiquities. Even in his attempt: of 
theorising the identity of this place,in his own fashion, be fails, 
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to particularise either the name of the grandee or that of the 
‘Queen® of his conjecture and thereby deceives his learned 
perusal from archaeological and historical standpoints with 
the futile satisfaction of having traced out a perfectly 
appropriate name in the present joint name of this place. 
© Another group of scholars among whom the pioneer was 
pandit Kedarnath Mahapatra identify Ranipur Jharial8 as 
Somatirtha. In consonance with the view of paundit Kedarnath 
Mohapatra some of the verses of Vamana purana are quoted 
by paundit Lakshmidhar Bhatta in his krityakalpataru 
composed in 1110 A. D.* These verses while delineating the 
sacred purushottama Kshetra and the mountain of Mahendra 
record the location of a Somatirtha towards the north of this 
mountain.’ In this Somatirtha according to these verses people 
worship Lord Sambhu, Lord Gopal and Lord Somatfitala.® 
Following Pandit Kedarnath Mahapatra, many scholars also 
accept this view. Dr. N. K. Sahu while supporting the view 
of pandit Mahapatra writes “In Vamana purana we find 
reference to a sacred ,place (Tirtha) in Utkal known as 
Somatirtha, where Siva named as Somagitala and Gopal were 
being worshipp2zd. Somasitala is probably the name of Some- 
gvara whose temple as noted above was huilt by Gaganagiva 
and the brick temple very likely enshrined the image of Gopal. 
Somatirtha of Vamanapurana may therefore be identified with 
Ranipur-Jharial”” Dr. H.C. Das identifies Ranipur-Jharial 
with Somatirtha in accordance with the view of the above- 
noted scholars and believes its effftorescence before the compila- 
tion of Vamana purana.® An impartial perusal of the views of 
these scholars exposes several defects of their identification. 
Their views in this regard are subjected to serious doubts and 
disapprobation simply because of the fact that location of 
Somatirtha in Vamana purana is narrated unquestionably on 
the “bank of the river Sarasvati.° The above noted scholars 
de not also give a satisfactory topographical analysis for the 
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validation of their common hypothesis. Identification of 
Somasitala with Somesvara also fails to stand the test of reason 
because in its etymological significance it denotes the god moon 
with Cooling shines. 


The Somesvar Saiva temple of Ranipur Jharial has preserved 
on the lintel of its garbhagriha or sanctum an inscription. 
This inscription has been inscribed here in four long lines and 
two short lines. The text of the inscription is quoted below :— 
Line—(i) “(OM) Namah Sivaya. Sri Somesvaradeva 
Bhattarakaparamegvaravara prasadih. Sri 
Utaraterambagrihavinigratagaganagviva— 

Line—(ii) abhidbha (—) charyena Idan: Sthanar- 
kirttitart. Sarvve. Samayogam Lokanugrahaka. 
punvam. Somasami Siddhagvarang: 


Line—(iii) Lakshminama Chaturthakari’. Idan: Tirthans- 
atva Sarvapavimochanah. Sri Sobhosanathas- 
tava padayugalaih aradhanaikatatpara (h) 


Line—(iv) prasamati gaganasvivam yadi Vaddho mukti- 
ndadapi Sankara Mukto Va Vandhana 
samarthastapar- Kinnabhavati. Stavapi 
Sankara. Stavapi Svaminoja— 

Line—(v) gatyati (vam) ndhasva MokshandadaAsi, 

Line—(vi) Gaganaikastvayar: prabhuh Sivah.” 


Beglar while representing his archaeological repdrts or 
Ranipur Jharial dates the scripts of this lithic record as those 
of ninth century A. D.3° Dr. B. C. Chhabra assigns the date of 
its characters to tenth-eleventh century A. D.3°A. On various 
good grounds supported by historical evidences from different 
sources the letters of this inscription may be placed in tenth 
century A. D.3i The scribe appears to have committed many 


errors in engraving the inscription. The inscription may be 
translated as follows. - > 
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“Om Salutation to Siva. This place is eulogised as the: 


achievement of an Acharya named Gaganasiva who ‘hailed 
from his home of uttara terambha and to whom the Supreme: 
Lord Somegvaradeva confers boon with grace. It amalgamates 
in itself the merits of a holy place an the beneficence for the 
people. This place is illustrious for the adoration of Somasami: 
(Sdmasvami) Siddhagvara (Siddhegvara), Lakghmi and Nama 
(Rama ?) the four divinities. Bathe in this Tirtha (holy place) 
delivers from all sins. O S11 Sobhosanatha ! (Someganatha) 
Gaganasiva reveres at your two feet in devotion. O Sankara! 
kindly bestow salvation (mukti) if you are pleased and he 
(Gaganasiva) is in bondage. You are capable of pulling a 
liberated into bondage what is not possible through penance ? 
(0) Shankara, you are Lord of the Universe. You give salvation: 
from bondage. Lord Siva is omnipresent as the indivisible and 
all pervading sky.” 


A careful perusal of this inscription however illumines 
unquestionably? that the Some§vara Siva temple of Ranipur- 
Jharial was built by a Saivite Acharya called Gaganagiva. 
This Gaganafsiva is identified with Acharya Gaganafsiva H of the 
list of the Mattamayiura Saivacharya Tradition prepared by the 
scholars? in a conglomerated study of the Ranod stone inscrip- 
tion of King Yasghovarman, the Bilhari Stone Inscription: 
belonging to the reign of Chedi king Yuvaraja II Chandrehe 
and Gurgi stone Inscriptions at Rewah. In this tradition of 
Saivachaiyas, Gaganasiva Il figures as the disciple of Isanaga-: 
rbhu and thus as a teacher of Mattamayura Saivism*4 This 
Gaganasiva came to Ranipur Jbarial from a place called Uttara 
Terambi¢ which developed on the ideals of Terambi as a. 
secondary growth to add to the popularity of Mattamayura 
Saivism. The Ranod stone Inscription while recording the 
names of few Mattamayura Saiva ascetics delineates kadar va- 
guha, Sankhamathika, Terartba,~Amarddaka, Ranipadra and 
other names as the seat of the establishment of different. 
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Mattamayura Saiva ascetics.1® Few other inscriptions also 
show that Mattamayura Saivism had spread to different parts of 
‘India. As it will be seen later Kadartvaguha, Sankhamathika, 
‘Terarmmba, Amarddaka, Dvaitavana, panchayajiia Tapovana 
etcetera were the names of different Mattamayura Saiva centres 
which were located scattered in various parts of India™” and 
‘not in Madhya Pradesh alone, the province of the finding of 
Ranod inscription of king Yashovarman. As Ranipur-Jharial 
‘is described as a Tirtha in its Somegvara temple Inscription,=® 
‘it is logical to believe that this place had already grown as a 
.centre of remarkable religious importance much before the 
‘advent of Gagana$iva to this place. A place to be famous as 
a Tirtha requires an uninterrupted cultural flow of several 
preceding centuries. The cultural relation of Ranipur-Jharial 
and its other neighbouring places with the Mattamayura Saiva 
centres of Northern India and especially those of Madhya 
Pra desh is unquestionably attested by the suggestion of Somegs- 
vara temple Inscriptions and other inscriptions of South 
Kogala.3° Village names colosing with the word padra 
(Sanskrit form—padraka) are very common in many parts of 
the district‘of Bolangir. Such names are also found in many 
of the inscriptions since a reliable antiquity?2° Not only Gaga- 
nagiva II but also many of the Mattamayura Saiva ascetics 
whose names .are recorded in the above described list of the 
Mattamayura Saivacharya Tradition were more or less associa- 
ted?3 with the Mattamayura Saiva culture of Orissa. 
Amarddaka figuring as a Mattamayira Saiva centre in Ranod 
stone Inscription and in other inscriptions?® is also identified 
with Amardda in Mayurbhbanja district of Orissa®? A1ll these 
factual corelations however incline this author to believe that 
the: original name of Ranipur Jharial was Ranipadra of Ranod 
Stone Inscription. 


Ranpipadra as a centre of Mattamayura Saivism figures in 
three ‘places of the Ranod Stone Irscriptions of king Yashovar- 
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man®* In verse XV of this Inscription Mattamayurandatha 


purandara is recorded as the founder of Ranipadra penance 
grove®® This Mattamaytrangatha purandara was the disciple 
of Amarddaka Tirthanatha Rudragambhu®’’ Amarddaka 
Tirtha is described in the Senakapat Inscription of the time of 
Mahasivagupta Valarjuna,?” in Saurastra Haddala Copper 
plates issued in Saka year 836 or Christian year 914 A.-D.s8 
and in Rajorgarh stone Inscriptions of Rajasthan issued in 
Vikrama Samvat 1016 or 959 A. D.29° This Amarddaka is 
identified with Amardda in Mayurbhanja district of Orissa by 
a group of scholars, while another scholar identifies it with 
Amod in Madhyapradesh.3° In Amardda of Mayurbhanja 
in Orissa a Gaganegvara Siva temple had existed until the 
rule of the Muslims®± In the Somegvar temple Inscriptions of 
Ranipur Jharial, Siva Somegvara is delineated as ““Gaganai- 
kastvayarrprabhuh Sivah” which signifies that Lord Siva is 
as Omnipresent as the one illimitable and all pervading sky.8? 
AS in the philosophy of Mattamayiura Saivism Siva figures as 
Chidakaga or the only parental source of feeding vitality to 
all, as in consistence with the theology of this Saivism, this 
God is called Gaganesa, as many Mattamayura Saiva Saints 
are named Vyomesa, Vyomagiva, Gaganega and Gaganagiva, 
as in Amardda of Mayurbhanja district of Orissa a temple of 
Gaganegvara Siva existed until Muhammedan rule in Orissa 
and as many of the Mattamayura Saiva saints of the Mattama- 
yura saivacharya Tradition are more or less associated with the 
Saivite ultures of the different parts of Orissa, it is plausible 
to identify’ Amarddaka with ‘Amardda of _Mayurbhanja 
district in Orissa. Amod of Madhya Pradesh may not be 
accepted as Amarddaka of ancient days for:the simple 
reason that its semblent identity is not corroborated by 
factual corelations and antiquities of distinctive reliability, 
paundit Kedarnath Mahapatra88s seems to be very correct 
~ when he argues with regard to the identification ol Babee 
wyvith Ranipur Jharial “yiHage-names ending with “‘padra” 
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XX X are very common in Sambalpur tract of Orissa, 
but are scarcely to be found in Gwallior are a where from this 
inscription (Ranod Stone Inscription ) has been found. So 
it can simply be assumed that the place Ranipadra mentioned 
thrice in the inscription might better refer to Ragipur the 
original name of which was Ranipadra” The View of Drs 
N. K. Sahu is also worthy of appreciation when he asserts— 
“In Ranod Inscription we find description of a place called 
Ranipadra which was the seat of a famous matha. This Rani- 
padra is probably no other than Ranipur-Jharial in Bolangir 
district.”’3 4S 


As the disciple of Amarddakatirthanatha Rudragambhu the 
Saiva ascetic Mattamayuranath purandara seems to have been 
initiated into Mattamayura Saivism in Amarddaka or Amardda. 
From this place he most probably came to Ranipur Jharial and 
established the penance-grove of Ranipadra with the instruction 
of his preceptor. He appears to have been efflorescent in this 
place in the first-half of Sixth Century A. D.388 It was during 
this period that the kingdom of South Kosala was ruled by 
Sarabhapurian kings from their Capital Sarabhapura and under 
their royal patronage. Vuignavism was growing rapidly in their 
kingdom. Ranipadra was most probably chosen by ascetic 
purandara as the site of his religious activities to facilitate the 
augmenting popularity of this Saivism in this area. The 
neighbouring regions around Ranipadra or Ranipui -Jharial 
became the progressive centres of Mattamayura Saivism with 
the sincere efforts of this Mattamayuranatha and later Saiva- 
charyas Sada$iva, Vyomasiva I, Acharya Sulapani and Gagana- 
§iva II who contributed more or less for the advancing popu- 
larity of this Saivism in these regions. Because of their endea- 
vours, Ranipur-Jharial, Khairpadar (Khadirapadraka) Vanji- 
padar (Vaidyapadraka) Udepurx, Sihni. Ghodar and Titilagarh 
became the citadels of this Saivitz culture. Numerous anti- 
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quities of these places satisfactorily testify the validity of this. 
Suggestion. 


With the evolution of the Saivite Prominence of the place 
Ranipadra, Vaisnavism, Saktaism, Taintricism and other 
religious cults began to grow in this place and in the wake of 
their better amelioration, a large numbers of Saivite stone 
temples, the vaisnavite brick temple, the hypaethral yogini temple 
as also the icons of different religious system either made of 
stone or inscribed on rock or brick gradually developed in this 
place. Splendid religious advancements in the efflux of time 
even enabled this place to achicye thes merits of a Tirtha®® 
In view of its religious contributions and profuse antiquities 
this place has revealed a clue of historical investigation not 
only for the annals and antiquities of Orissa but also for those 
of entire India especially in respect of the study of Mattamayura 
Saivism and Yogini cult. All these discussions thus make it 
clear that Ranipur-Jharial was neither the fertile Valley city 
of the unknown queen of the past or past Mubhammedan period 
as conjectured by learned archaeologist Beglar nor Soma- 
Tirtha of Viamana purina as misconceived by scholars. It 
was most probably the ancient Ranipadra of Mattamayura 
Saivism which rose gradually to a place of historical and cul- 
tural fames from Sixth century A. D, onwards. Accompanied 
by a gradual progress of so many religious systems it became 
in course of time a Tirtha of all Indian fame and contributed 
a lot of favourable ideas to the Indian culture in respect of 
Unique assimilative toleration. 3 
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CHAPTER—II 
ARCHAEOLOGICAL REMAINS OF RANIPUR-JHARIAL 


o A proper cognition of the archaeological remains of a 
place has always been the basic foundation for shaping the 
sober history of that place. Such remains as a collection of 
valid testimonies of the either the direet or the indirect reflec- 
tion of the activities of their architects and the spirits of their 
times help in authenticating historical observations and hypo- 
theses. Indeed, they play the role of vigilant watch-dogs in 
historical investigations to remove the possible theft of truth in 
the darkness of oblivion and obscurity. These remains embody 
inscriptions architecture, sculplure, painting art and other 
analogous objects of antique values. 


e An inscription as quoted in chapter-I of this book is found 
on the lintel of Somegvara Siva temple of Ranipur-Jharial. It 
is inscribed here in four long and two short lines. As it reveals, 
Gaganagiva was the architect of this Somegvaratemple.? This 
Gaganagiva was most probably the disciple of Isanagambhu 
of the Mattamayura Saivacharya Tradition and hence a 
teacher of Mattamayiura Saivism,8 He came to Ranipur 
Jharial from Uttara Terambi and accorded patronage for the 
construction of this temple in dedication to Lord.Someg$var. 
The inscription further gives the clue that the place Ranipur- 
Jharial had already been a Tirth#F or a site of pilgrimage by 
the time when this temple achieved the completeness of its 
construction and was dedicated to Lord Somesvar. In the 
Karhad grant of Raéstrakuta King Krishna III Gagana$iva 
the architect of this temple, the disciple of the Mattamayiura 
Saivacharya Isanasambhu and the erudite scholar of Saiva- 
siddHffinta figures as a revered donee.* As the Karhad grant 
is.dated.5 880 Saka year or £58 A. D. in aspect of its issue and. 
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:asin the architecture of Somegvara temple there is a clear 
‘indication of the style of tenth century A. D. the author 
believes the character of this inscription as that of tenth century 
A. D. This inscription appears to have displayed some of the 
mistakes, when it was inscribed. The scribe seems to have 
inscribed by mistake the ‘Vinirgata’ as “Vinigrata” in line-I, 
the words Somasvami and Siddhegvara as ‘Somasam1?” and 
“Siddhagvar’ as per the line-1I, and ‘aradhanaikatatparah’ as 
“aradhanaikatatpara” in Line-III etc, etc.’ All these errors 
impress this author that many mistakes have crept into this 
inscription at the time of its inscribing on the lintel of the 
temple of Somesvara at Ranipur-Jharial. As in Lines 2 and 3 
.of this inscription the expression “‘Somasami Siddhasvar 
Lakshminama chaturthakam” appears confusing and doubtful 
because of its emphasis on the word “Chaturthakanic” but 
inclusion of three names, Somasami, Siddhagvara and Lakghmi 
‘which may be read correctly as Somasvami, Siddhegsvara, 
Lakshmi, the author believes that a mistake has also “een 
committed here by the scribe” This expression signifies that 
four divinities were worshipped in this place, but records the 
names of three deities only while particularising their names. 
The author believes that the word ‘Rama’ has by mistake been 
inscribed as ‘nama’ after the word ‘Lakghm1’ in line-III® of 
this inscription. He becomes inclined to think in this way 
because in the believes of the Indian people Lord Rama is 
teutelar God of Lord Siva and the Vaisnavite trend of theology 
-centring aroud Rama gradually augmented its influence on 
‘Saivism with the composttion of Ramayana, construction of 
Setuvandha and efflorescene of the leading Tirtha or ‘dham?’ 
-of Ramesvara in Southern India. As Ranipur-Jharial is nearer 
to Ramesvara than Vrindavana and Mathura, as the great tank 
near Somesvara temple of this place is called Ramasagara, and 
as the Indralat brick temple of this place resembles the Sirpur- 
Temple of Lakshmanesvaras in the style of architecture, the 
author on various good grounds feels that the word ‘nama’ 
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after Lakghmi in Line III of this inscription may bz read 
correctly as Rama and the brick temple of Ranipur Jharial 
may be considered as a temple of Lord Rama. 


Ranipur-Jharial exihibits an exuberant richness in temple 
architecture. Study of arthitecture is indispensable for writing 
a sober history ofa place as architecture is really the matrix 
of different cultural features. Architecture is marked with 
the tacit and tactful representation of different symbolical 
concepts when its growth is mustered in the lap of a religion. 
While one talks ofan architecture within the fold of ortho- 
dox Hindusim, a lion’s share of his impression generally 
goes in favour of temple although his impression are not 
isolated by the visions of altars, Pavillions rectangular and 
circular stone enclosures, mathas. monasteries and other 
similar mason-works occassionally. Ranipur-Jharial repre- 
sents a scene of several temples of different sizes within an 
area of almost half a mile in length and less than a quarter 
mile in breadth J. D. Beglar during his advent to this place 
in 1874-1875 had seen fifty seven temples in their standing stru- 
ctural views although he asserts to have seen the relics of so 
many temples. He clearly writes that there were one Hundred 
and twenty temples in this place in the hey day ofits glory.® 
‘The Editors of Orissa District Gazetteers Bolangir affirms 
to have seen fifty temple in 1968 in there standing structural 
shapes.*° Dearth of careful preservation is gradually diminish- 
ing the numbers of temples and at present the number has 
been reduced to forty-nine. These 49 temples also comprise 
the hypaethral Yogini temple, Indralat brick temple as also 
the, temple of Somegvara Siva showing the above-noted 
inscription on the lintel of its sanctum. 


Temples located on the south-west side of the rocky out- 
crop of this place are observed ®facing towards east and west. 
They are all made up of stones which are the pieces of the 
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same type of rock at the bottom of their floors. The pieces of 
stones used for erecting the walls of these temples appear to 
have been cut into their setting shapes before they were used 
for the analogous purpose. As Chisel marks are observed on 
the stone-pieces of the exterior wall it seems logical to believe 
that their final smoothings were made after the construction of 
the temples of this place. This type of final smoothing of tlfe 
stones as Beglar suggests are traceable in all stone temples of 
Ranipur-J harial.3°A The temples of this category were counted 
seventeen by Beglar during his visit to this place although 
at present they have been reduced to sixteen one being subject 
to destruction. 


A group of five other Temples perched higher up on an: 
elevation is seen towards the east of above-noted category and 
near the southern limits of the rocky outcrop. Among these 
five temples two display their faces to the north and the remain- 
ing three towards the east. Beglar affirms to have seen, the 
relics of three other temples during his visit,!2 but at present 


even these relics are not seen. These five temples are made up. 
of stones and are of small size. 


A cluster of four other temples, situated to the west of the. 
first category of sixteen existing temples noted above is seen 
in this place in an analogous stone structure. All these temples 
of this group face towards the east. Among these temples one 
is large and other three are very small. Beglat reports to have. 
seen the ruin of another temple near this group.i? but its 
trace is no longer seen in this place at present. Another group: 
of temples figuring again four in number is found in the close 
vicinity of the group of temples described just before it. Out 
of these four temples three face west and one faces east. In 
the closer promimity of this group of temples, another cluster 


of temples is found showing three temples. Two temsles of 


a [9] 
this group face the South and show an architectural feature. 
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of Bhadra Kind. The third temple of this group shows its 
entrance towards the east. 


A class of temples consisting of four of the kind is found 
on the bank of Ramsagara tank. All these temples exihibit 
their front parts towards the east. The tallest and massive 
temple of this group is the Somegvara temple with an-inscription 
on the lintel of its sanctum. On the left side of this Somesvara 
temple two small temples of Bhadra architectural style are also 
found. On a little distance from this Somesvara temple, there 
is also Khakara type of temple. Being on the verge of 
discouraging ruin, it is no longer an eye-catching structure but 


a mere cell to witness faintly its structural style to a reviewer 
of critical perceptibility. 


Another group of four temples is also seen on this place. 
This group incorporates the hypaethral Yogini temple of 
this place and three other temples of small size. Among these 
three temple one faces north, another towards east and the last 
one of the group towards the west. 


The brick temple of Indralat, a singular specimen of its 
xind and compositions stands isolated in a distance from all 
these temples noted above. This temple besides being built 
of burnt brick of red colour, displays several panels of 
sculptures on its exterior walls and these panels describe scenes 
related to°various vaisnavite themes. These sculptures prove 
reliably that it was a Vaignavite temple and the author believes 
in consonance with his discourse recorded above that this was 
most probably a temple of Lord Rama# This temple seems to 
have been constructed of bricks cemented by well made grade 
of lime marter. It also amply witnesses that usage of well- 
developed cementing by lime compositions was known to the 
“masons and labourers of this area even in a remote antiquity. 
As stones are not sparse in this area and are available in plenty, 
the brick-structure of this temple was most probably a result 
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of the preference of its patron-architect. As the prominent 
Chisel-marks are found on the stones of the exterior walls of 
so many stone temples for their final smoothing and the 
exterior wall of these temples do not display a polishedness of 
its prototypes in the temples of coastal Orissa, it is logical to 
believe that the masoncraftsmen and sculptors of this aree 
suggested the patronarchitect of this temple the real 
unsuitability of the stone pieces of this sort for the carving 
of the sculpture in deep and prominent impression of 
linings on them. The stone pieces cut into appropriate size 
from the rock similiar to the rock of the outcrop of this place 
and used invariably in building all the stone temples of this 
place are indeed not so suitable for an exquite carving of fine 
works and sculpture in deep and impressible linings. As the 
brick Indralat temple shows in its outer walls a large number 
of sculptures and fine works of attractive and impressible 
carving, it is plausible to nourish a credence that the patron- 
architect of this temple most probably preferred brick than the 
rude stone of this place for an artistic representation of 
sculpture and fine works on its outer walls. 


Another group of temples counted six in number in a close 
proximity to each other is also traced out in this place. While 
two among these six face towards south, rest four exihibit their 
face towards West. An isolated temple with its front side 
towards south is also testified here. Besides all thesg temples, 
there are also the relics of few other temples in such a desolate 
and deserted conditions that they merely testify a vision that 
there were few shrines in this place in the past. ‘‘None of 
these temples” as the archaeologist Beglar narrates “are or were 
large except two of which unfortunately are mere heaps of cut 
stones at present, none were sculptured and none probably 
inscribed so that there has not been much less in, their 
cestruction’”’ +8 


$ 
Amidst all these temples and antiquities each of which is no: 
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less important for & study of historical and archaeological 
values, Ranipur Jharial exerts a spendid fascination on the 
minds of scholars, while representing exquisitely the view of 
its three remarkable monuments—the brick Indralat temple, 
the hypaethral yogini temple and the Somesvara temple with 
an inscription. These three monuments form the objects of 
special attention because one among them sheds lustrous light 
on the growth of Vaignavism in this place being a singular 
monument of comprehensive fine works and sculptures in 
exquisite carvings, another being hypaethral in shape occupies 
a prominent place not alone in the annals of Orissa but also 
in that of India in the study of Indian Tantricism in respect 
of the cult of yoginis and the last one highlights the growth 
of Saivism and the deities of this place along with the exalted 
popularity of this place as a Tirtha by its lithic record and 
sculptural elements. 


~~ 

The brick temple of Ranipur Jharial is an object of special. 
attention to the scholars. Bricks as the materials of buil- 
ding monuments goes back to a remote antiquity. As the 


¢“ 


eminent scholar percy Brown suggests ““...brick architecture 
flourished principally in the great alluvial plains of the country: 
where good clay was easily obtainable, but the theory of the 
availability of materials should not be pressed too far. Much 
depends on the human elements and the preference of a people: 
un er certain condition for the particular type of building which 
would best suit their purpose?’ ¢ According to Brown, Choice 
of bricks as materials of building are traced in the area of good. 
soils and besides it depends on the preference of the people. 
As it has been suggested ealier, in building Indraliat temples 
the masons sided their choices with brick most probably 
to bequeath a testimony of their artistic talents. Instances of 
brick, architecture in India are generally found in the structural 
elevation of the Chaitya halls of Buddhists, in constiuction of 


their monasteries and other places of religious importance, for 
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erectin few stupas and for the building of Bralmanical 
temples. Ranipur-Jharial is believed by the nature of its relics 
and monuments as a site of predominant orthodox Brahmanism 
although the clue of it, being also a centre of heterodox 
Hinduism is not sparse in this place. Co-existence of different 
anti-thetical sectarian religions became most probably possible. 
in this place because of the lofty ideals of unique assimilative 
toleration. The temple of Indralat is indeed a temple of 
Brahmanical appearance. Although the temple of Indralat is 
the singular brick monument of this place, brick architectures 
are found in Several places of its contiguous area. They are 
observed in Belkhandi, Budhikomna, and Amathaghata 
somewhers as’ dilapidated monument and otherwhere as 
relics. 7 


The brick temple of Ranipur Jharial stands on an elevated 
Platform stretching 90 feet in length and 37 feet in breadth. 
The Bricks which are used in building this temple are generally 
14 inches long, 7 inches wide and 2.5 inches in height. They are 
thus of cuboid size with ihe above measurements. The outer 
doorway of the temple is measured as 3 feet 2 inches into 6 feet 
one inch while its inner doorway 3 feet 3 inches into 6 feet 
four inches. Being a towering edifice of highest altitude in 
this place, this brick temple is perched on. a high plinth of 
seven feet. Being a wellbalanced square the sanctum or the 
‘Garbhagriba of this temple is measured as 8 feet 4 inches in 
length and eight feet four inches in breadth. It stands supp- 
.orted by four stone-pillars’ which remain in perpendicular 
standing in the different four corners of this sanctum. Each of 
these pillars offers a diameter of 10 feet into 12 inches. Ceilings 
carved with a lotus of handsome linings are found in the 
sanetum and the antarala of this temple. Representaion of 
Lotus on the ceiling not only magnifies its beautiful show, 
but also significant from tke religious standpoint. Lotus 
figures as a very sacred object in tte whole range of the theos 
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logical conceptualisatiftbons of Indians. Its importance is recog- 
nised as an emblem of Vishnu in his hand, as the abode of 
Lakshmi, as the aniconic symbol yoni in Tantricism, as the 
symbol of meritorious development in Buddhism and as an 
object of simile in the whole range of Indian literature of 
various language. In the yogic treatises of India, the human 
body is conceived as a microcosmic manifestation of the 
Universe at the apex of which a Sahasrara padma or lotus 
is found existing in yogic subtleties. In this yogic lotus 
the Supreme Reality is realised by the adherent of Indian 
Yoga transcending all the illusive attachments of the mundane 
plane. As South Kosala was conspicuously the citadel of this 
yoga under the unquestionable influence of the Shat-chakrayoga 
Tradition of India and the Anuttarayoga of Sahajayana, this 
lotus carving on the ceiling is most probably a representative 
of this popular yogic concepts in this area. Ceiling carved 
with, lotus is also found in Somesvara temple of this place. 
Three niches of 1°. 11”X3’. 4” in size are also found on three 
sides of this temple. By the receding planes of its walls, this 
temple possesses a clear feature of light and shade. Almost all 
of its decorations are arranged with the chiselling of brick after 
the walls were constructed and the needed parts were left 
boasted for the purpose and so arranged in a masonary skill, 
the carvings ‘riding over. the joints convince an observer that 
their representations are not on divisible pieces but a piece 
representing the whole. This remarkable architectural feature 
witness the well-skilled craftsmanship of the mason employed 


for its building. 


The brick Indralat temple fascinates the perception of 
scholars in view of it fine sculpture. On the Western side wall 
of this temple, Hanumana carrying the mountain of Gandha- 
mardana is observed in exquisite carving. These Ramayanic 
themes carved in impressible sculpture also prove that the 
people of this place during,this period had a popular taste of 
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appreciation for the Ramayanic culture. Sculpture carved with 


the vaigpavite themes of Krishna chastising kaliya snake is also 
found on the western side wall of the temple. Trampling of 
the representative Serpent king Kaliya under the feet of Lord 
Krishpa however plausibly suggests that this place was not a 
citadel of Naga cult as it has been wrongly theorised by few 
scholars. The number of snake-gods and goddesses which are 
found on the temple-walls of this place are most probably the 
results of the profound influence of Saivism. On the northern 
wall of this beautiful temple, there is a nice carving of the 
image of Lord’ Siva in a dancing pose and with erectile penis. 
Reverence to Nataraj form or dancing form of Lord Siva is one 
the most popular features of all the places of M-attamayura 
Saivism!® and as Ranipur Jharial is unimpeachably a place of 
Mattamayura Saivism, the author conceives this sculpture as a 
sequel of the profound influence of this Saivism. The outer 
wall of this temple also witness the sculpture of serpent-Goddess 
half like that of a Wench and the other half like that of a 
snake. B-elow the hood such image resembles a beautiful 
belle down to his hips, while the other half of the image has 
an affinity with that of a snake. Such serpent figures of 
feminine complex are no doubt those of the Nagunis of the 
Indian mythology and in this mythology they are also related 
with Saivism along with the Nagas. These N-aguni figures. 
compose the decorative features of the Indian temple amd are 
believed as an emblem of betterness and protection of the 
temple according the Indian Silpasastras.3° The temple under 
discussion also displays on its exterior walls the incarnations of 
Lord Vigshyu. On these walls the sculptures of incarnations 
like Boar or Varaha and Nrisir‘ha slaying Hiranya Kashipu 
and king of the demons are traced Out. The image of Buddha 
as an incarnation of Vishnu is also seen carved on the outer 
wall of this temple. Carvings of all these incarnations og the 
exterior walls of the temple aré most probably significant. The 
regions around Ranipur Jharial cofitains numerous tribal domi-- 
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ciles which may be b{lieved to have acquired an evolution since 
remote antiquity. As the Goddess Earth is a popular goddess in 
tribal culture and there can be seldom any doubt that tribal 
masons of this area might have been appointed in constructing 
this religion mansion, the author feels that these masons might: 
lave preferred to represent this incarnation in sculpture of this 
temple to exalt vargha as also his consort Earth, the popular: 
goddess of their worship. Varaha according to Indian 
mythology had uplifted earth from the ocean and married her. 
The incarnation of Nrisirvha is also very closer to tribal likings. 
This god assumes the form both man and lion. His face rese- 
mbles that of a lion in humanised form and body that 
of a man, He is believed to have appeared from a pillar. 
Wooden pillars were worshipped popularly in this area?° 

under the nomenclature Stambhegvari or Khbhamvesvari as 
early as 5th century A. D.®1 The tribals venerate these 
pillars (called under Aryan influence as Stambhegvari) mos 

probably since a remote antiquity calling it Dbarani Khunta,. 
Khunt Mauli and Khamg$giri and under all these factual conglo- 
meration it is not unlikely to belieye that the image of Nrisi- 
x:he appeared on the sculpture of this temple partly because 

of the Vaignavite leaning of its patron-architect and partly 
because of the choices of the tribal masons employed for 

erecting this temple. As early as the age of purapas, Buddba 

was zssimilated as an incarnation of Vishnu. The Brahmin 

authors cof the puranas conceived it diplomatically to show on 

the one hand that they are not atheist against the divine poten- 

tiality of Lord Buddha and to discourage the advancement of 
Buddhism on the other?# South Kogala being a citadel of 
Tantric Buddhism also analogised Lord Buddha Vajrasattva as 

the Indian Trinity of Hinduism?$ and also with Lord 
Jagannath?4 as early as the composition of an early Buddhist 
Tantra named Guhya-Samaja Tantra and the Téntric 
Buddhist text Jnanasiddhi by the Tantracbarya Sancbalaka 
king Indrabhuti.*® All these factual enumerations indicate the; 
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concurrence of a cross-culture and cultural assimilation 
in Western Orissa, the nucleus of South Kogala and 
because of this assimilative Cultural exchange a closer alliance 
was established in this area between Tantric Buddhism, Vaign- 
avism, Saivism, and Saktism on the cultural platform of both 
the tribals and the Aryan non-tribals. These tolerant culturab 
assimilations facilitated the growth of different sectarian reli- 
gions in Ranipur-Jharial in a larger range of time within a 
singular premise with unique peaceful co-existence. This peace- 
ful co-existence humbly suggested by this author can not be 
confined to hypothesis alone because its validity is more or 
less attested by the Somegvar Temple inscription of this place 
.as early as tenth century A. D. by describing it as a Tirtha as 
.also as the place of the worship of Somasvami, Siddhesvar 
‘Lakshmi and Rama.?¢ The trend of cross-culture hinted by 
this discourse is ample to suggest that Buddha image figured 
on sculpture of this temple to witness the cultural speciality, of 
this place on the one hand Vaignavite assimilation of Buddha- 
worship on the other. The brick Indralat temple as the 
Scholars rightly advocate consimilises the architectural style 
of Lakgshaman temple at Sirpur.®” This temple of Sirpur is 
believed as a monument of seventh century A. D. In view of 
the visible resemblance of the architectural style of the temple 
of Ranipur Jharial with that of Lakshmana temple at Sirpur, 
the conceptual assimilation of Buddha in Hinduism afd of 
incarnations in the puranas during this later Gupta ago, rise of 
Tantric Buddhism in South Kosala from seventh century A. D. 
onwards, the composition of Giuhyasamaja Tantra during the 
early period of ‘the rise of this Buddhism, identification of 
Buddha Vajrasattva as Lord Jagannath$® Conceptualisation 
of Vajrasattva as well as Jagannath as the harmonious represen- 
tation of Hindu Trinity®* and the appearance of a Dafsavatara 
panel of sculpture in Saintala as early as the seventh century 
A. D. it ‘is plausible to suggest that this temple was built in 
seventh century A. D. By the natives of the regions around 
Digitized by PPRACHIN, SOA 


Archaeological remains of Ranipur-Jharigl 29: 


Ranipur-Jharial this jemple i is called Inglat or Indralat. Thinking 
Inglat or Indralat as a corruption from Indraratha the Soma- 
vac Si king, some scholars are inclined to suggest Indraratha 
as the patron-builder of this temple. But Indraratha, the 
Somavar.$si king of Orissa succeeded to the throne of i 
ruling dynasty just after Naghuga and before the Chandihara 
Mahasivagupta YayatiIl. During the rule of king Indraratha 
his kingdom was badly devastated by chola aggression under 
the supreme command of Rajendrachola in the eleventh century 
A. D.2¢° JIndraratha is believed to have been subdued in this 
external military menace. He is also suggested to have been 
defeated by King Bhoja in consonance with the description of 
the Udepur Inscription of Udayaditya. This Bhoja of Dhara- 
nagari is also believed to have been efflorescent in eleventh 
century A. D.3i on the Jight of all these discussions the 
reign of Indrarath may be tentatively placed in eleventh 
century A. D. But. in consistence with a logical discourse of 
thes archaeological features of the singular brick temple of 
Ranipur-Jharial,8? it seems plausible to believe that it was a 
monument of seventh century A. D. Further in gradual 
corruption of the word Indraratha it appears improbable 
that it assumed the form of Indralat, Indralath and Ingalat, 
‘as the natives of this place name this temple at present. All these 
deficiency, drawbacks and discrepancy in this theory however 
inspire this author to believe that Indraratha the Somavari.$1 king. 
of Orissa was not the builder-patron of this temple. Considera- 
tion of historical hypothesis on the basis of phonetical semblence: 
of nomenclatures alone is invariably inadequate to lead the 
hypothesis towards truth. A scholar finding an architectural 
analogy in the styles of the Lakshmana Temple of Sirpur and 
of the Indralat temple of Ranipur-Jharial advocate Queen 
Vasata as the patron-architect of this temple. The nomencla- 
ture Indralat does not establisk any relation with the nomencla- 
ture Vasata. This also motivates us to believe that this queen 
was not the pay-mistress of this temple-building. 
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The Somavar:si alias Panduvart$si rule in South Kosala. 
‘began after the disruption of the rules of Sarabhapuriyan kings 
‘in this kingdom. The Panduvart$si king Indravala and his son 
Nannaraja took shelter in the kingdom of Sarabhapuriyan 
kings when they were driven out from their ancestral kingdom 
of Mekala by the hostile intruders3® Jn Saranggarh Copper 
plates of Mahasudevaraja,$8A a pandava king named Indra 
vala is described as “‘Sarvadhikaradhikrita Sri Mahasamanta 
Indravalaraja”$$B which means that Indravala was a vassal 
king with all powerful rights under Mahasudevaraja. This 
Indravala was probably the grand father of Mahasiva Tivara- 
raja who become in course of time the suzerain of entire South 
Kosala®+* As in this Saranggarh plates Indravala is eulogised 
.as a Vassal King with all powerful rights, it is natural for a 
reader to think that he had an influential position in the court 
.of Sarabhapuriyan king Mahasudevaraja and was a noble and 
vassal king of abundant opulence. This Indravala while 
serving the Sarabhapuriyan kings as an influential officer of the 
“kingdom along with his son appears to have occupied the king- 
.dom of South Kosala and to have built the Indralat temple in 
Seventh Century A. D. The terms Indralat, Indralata, Indra- 
-latha and Inglat by which the brick temple of Ranipur Jharial 
is called are all corruptions from the word -Indrarata’ by 
which Indravala was also known probably among the people. 
.Indravala as the Malga copper plates suggests34A was en dowed 
‘with the epithet Srisamanta and was also called Indraraja 
“which is synonym of the term “Indrarata” An arden$ w orshi- 
_pper of Lord Siva and endowed with the epithet Paramama- 
hesvar in the Malga copper plate’*B he was also equally a 
-devotee of Lord Visnu and this copper plate described him as 
‘“Sriman Sriniketapratimati Suchirah”®*C which means that 
he had also mind (Mati) always (Suchirah) toward Lord Vishnu 
.(Sriniketaprati) Equally a believer of Lord Siva and Vishgu he 
was probably a devoteé of Lord Rama and ନ the 
.Structuring of this temple as a token of his honour to both 
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Lord Siva and Rama. After the rising fame of Setuvanda 
Ramesvaram, the cult of Siva and that of Rama came very 
closer to each other in Indian religious culture. 


As in consonance with reasonability the expression ‘Soma- 
sami Siddhasvara Laksminamachaturthakare’ of Somesvar 
témple Inscription of Ranipur Jharial should be read and 
rendered correctly as “Somasvami Siddhesvara Lakshmi Rama 
Chaturthakan:”,35 as the tank adjacent to the Somefsvyar 
temple of this place is named Ramsagar, as the exterior wall 
of Indralat temple exihibit sculptures of comprehensive 
Vaignavite themes along with the incarnations Varaha, Buddha 
and Nrisinzha, as the Indralat temple resembles in architec- 
tural style the Lakshmanegvar temple at Sirpur, as Rama of 
the epic Ramayana, in the etymological significance of his name 
is explained as ‘Ramate Svatmani Iti Ramah “and denotes the 
transcendent Brahman, as Rama is respected as Supreme God 
by Siva and Saivas, as the occurence of Natraja figure on the 
exterior wall of Indralat temple indicates the adoration ofa 
Vaignavite deity allied with Saivism dominantly and as the 
Tndralat temple on its outer wall displays a carving of Hanu- 
mana carrying Gandhbhamardan hill, the view of the author 
that the Indralat temple of this place was a Vaignavite temple 
of Rama-worship represents a better claim of possibility than 
that of any other opinion known so far. The Indralat temple 
of Ranipur-Jharial can. in no way be a temple of Gopala for 
the simple logic that the verses of Vamana purana on the 
discouragingly impeachable interpretation of which Ranipur- 
Jharial is misconceived as Soma Tirtha and thus as a seat of 
adoration of Sambhu, Gopala and Somashitala clearly suggest 
that Somatirtha was situated on the bank of river Sarasvati.8°¢ 


In Ranipur-Jharial the circular enclosure standing on the 
rocky outcrop and showing inside its periphery a number of 
dancing Yogini images is known as Yogini Temple. This 
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temple, being intimately connected witb, Tantric cults forms 
an important monument of critical schoiastic excogitation and 
thus incites in general the curious leanings of the scholars in 
each moment of their observations of its antiquities. With the 
present available information it may be suggested that there 
are Nine Yogini Temples of visible prominence in different 
parts of entire India although such shrines of ordinary names 
are not sparse in few localities of this country. The nine 
Yogini temples of far-flung fame are :— 


1. The Yogini temple of Bheraghat in Madhya Pradesh, 

2. The Yogini Temple of Khajuraha in Madhya Pradesh, 

3. The Yogini Temple of Shahdol in Madhya Pradesh, 

4. The Yogini Templeof Mitauli in the district of Lalitapur 
in Uttar Pradesh. 

5. The Yogini Temple of Dudahi in Lalitapur district of 
Uttar Pradesh, 

6. The temple of the Yoginis in Lokhari in Bonda district 
of Uttar Pradhbesh, 

7. The Yogini temple of Coimbatore in South India, 

8. The Yogini temple of Hirapur in Orissa and 

9. The Yogini temple of Ranipur-Jharial in thé district of 
Bolangir in Orissa. 


Besides all these nine temples of Indian fame, few 
temples of ordinary names are also traced in otber localities of 
India. One such temple of ordinary nomenclature fs traced 
out according to archaelogist Cunningham in village$” Surda 
of Kalahandi district ‘mn Orissa. Among all these mine 
prominent Yogini temples, all except the temple at Khajuraho 
are hypaethral in shape. They also stand exposed to the sky 
having no roofs at their upper parts. Several theories of 
divergent annotations prevail among the scholars witk regard 
to the erection of hypaethral temples for the Yoginis. With 
regards to the point of building this type of temple Dr.¢H. C. 
Das writes— Nn 
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“The hypaethral/ sixty four yogini temples exihibit archi. 
tectural peculiarities. So far no Silpasastra relating the circular 
yogini temples have been noticed.... 


...In one sense the circular structure is the exposition of” 
the concept of mandala, chakra or Yantra which probably found. 
expression in the shape of hypaethral Yogini temples. Jt 
appears that the circular yogini temple with Bhairava as 
the central figure encircled by sixty-four yoginis in fierce 
form is the graphic representation of mandalas” 88 In another 
place this scholar also suggests that “‘the circular architectural 
design of the yogini temples is an iconic representation of 
Siva and Sakti and it is a part and parcel of Indian 
architecture”$® “Another interpretation of circular yoginti 
temple” as this scholar further advocated “‘may be the reflection 
of Siva linga and Sakti in one form. That the male and the 
fcmale principles are inseparable, are found in the real form 
of $iva and Sakti. This idea is represented by the symbols of 
Linga and Yoni together. In the concept of Yogini cult Sakti 
is multiplied into sixty-four manifestations in a mandala”#® 
The hypaethral Yogini temple is thus conceived by the scholar 
Dr. Das as a development from the Tantric Mandala of 
Yogini worship in which Siva in form of Bhairava and Sakti 
in form of Sixty-four yoginis are represented in a theological 


oncnEss. 
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Charles Fabri while narrating his views on the two Yogini 
temples of Orissa traces a visible departure from the traditional 
temple architecture of India. As he records his view in this 
regard “The entire architectural conception of these Yogini tem 
ples is basically different and belongs to another world......For 
the two yogini temples possess no vimana or Sikharas ‘(spires} 
no mandapas or temple chambers, no garbhagriha or sanctum, 
no main cult image such as Linga or Phallus or a central statue 
of a divinity no roof at all ; fhe outline of the Yogini shrines 
is fundamentally different from that of any of the contemporary 
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{or earlier or later) Orissan temples ; their sculptural 
.ernamentation is totally different from tkat of Brahmanic and 
“Buddhist structures (for much of the Mabhavihara of Ratnagiri 
‘belongs to this period too); and in brief with their circular 
shape, not covered by any roof, they resemble no Hindu shrine 
at all...... where there is so marked a difference in architectural 
forms one may be certain that the reasons are fundamentak, 
the kind of ritual or observance carried out in these yogini 
shrines must have been different from those for which 
Brahmanic and Buddhist temples were made”4 The Yogini 
‘temples of Orissa as this scholar suggests were not accompanied 
‘by the features of traditional Indian temple architecture 
and was built by the followers of Yogini cult in their own 
.style so as to accomodate it for their Tantric rituals which are 
different from those of Brahmanism and Buddhism. Fabri 
.also seems to have nourished a faint thought of exotic influence 
.on the cult of Yogini and its temple architecture when he 
categorically advocates that they belonged to a different 
world.**# The Encyclopaedia Britanica while narrating the 
features of this type of temple records—“‘This form of temple 
often called a temenos is generally dedicated to a Nature Deity 
thought to promote the fertility of the soil, of animal and 
of man. This being a common idea in primitive religious 
thought, the geographical and chronological spread of open-air 
temple is very wide. Their architectural form is vague and 
insignificant. A wall of hedge fenced in the holy plzce, an 
altar built for offerings and a grove of holy trees of a spring 
was the seat of the deity,...... Mountain and hill tops were 
.often choosen for hypaethral temples...... Such temples seems 
to have been dedicated mostly to rain-producing weather gods 
and astral deities, divine incarnation of celestial bodies” +8 So 
far as the view recorded in this encyclopaedia is concerned the 
hypaethrai temple in its refined form is a development from 
the rude stone or wooden enclosure of the primitive people 
“which were built primarily for the nature deities of fertility in 
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a place conceived assacred, on an altar, under a tree, amidst a 
grove, on the bank of a fountain, on a hill and even at the crest 
of a mountain all imaginatively associated with the religious 
‘beliefs of their builders, natives and dwellers in vicinity. It was 
built also for the rain, weather and celestial divinities beyond 
any attempt of their architectural regulation. 


~ 


Mandalas as a set of symbolical diagrams of different 
appearance continued to prevail in most of the worships, 
rites and rituals of Indian religions in the whole range 
of their developments. Their applications obtained a 
recommendable continuity in numerous rites and rituals 
associated with the various aspects of Indian livings 
presumably from the evident yore of known Indian 
civilisation and more correctly from the age of Vedic culture. 
They were adopted in vedic sacrifice, puranic rites, worship 
of divinities, ceremonial worship of birth, marriage and cohabi- 
tatiqp and even in the funeral rites. Their usage is also 
recommended in worship relating to the satiation of aspiration, 
ensuring of protection against insecurity and the religious rites 
.of all other nature. They figure in vedic karmakandas, 
puranas, books of vow and even in Tantras. Their traces are 
observed in Saivism Saktaism, Vaignavism and other sectarian 
religious systems within the orthodox fold and even in hetero- 
dox Indian religions like Buddhism, Jainism and others. They 
.are also comprehensively applied in Tantric cults of Indian 
.denominatjons. Even though the wider applications of mandalas 
are traced in most of the promingnt religions of India, the 
temples in Saivism, Vaignavism Saktaism and even Tantri- 
.cism are not generally hypaethral. They are not so also in 
Jainism and Buddhism. This selfevident observation shows 
that mandalas are not the main thread of conceptualising a 
hypaethral temple for the Yoginis although their faint subscrip- 
tion im this regard cannot outrightly be rejected owing to the 
paucity of authentic textual evidence. The concept of the 
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harmonious representation of Siva and. Sakti is found in the 
whole range of Tantric Worships and even; in no less importance 
in Saktaism and Saivism. Temples in Saivism, Saktaism and 
Tantricism excluding Yogini cults are also not hypaethral 
in nature. So the concept of the oneness of the male and female 
principles popularly termed as the Union of Siva and Sakti and 
the harmonious representation of the aniconic symbols of these 
two principles can not also be agnised as the primary concept 
for building hypaethral temple for yoginis. It may be possible 
that this concept might have contributed a faint fragment in 
the evolution of hypaethral yogini shrine. Even among the 
temples of the Yoginis, the temple of Khajuraho is not hypae- 
thral in structure. To refute this deviation in support of their 
views scholars suggest the narrowness of its site as the cause of 
exception.** The patron-architect must have chosen a spacious 
site had it been the hard and first rule that the temple of yogini 
must be of hypaethral shape within the framework of a Tantric 
discipline. As there was no such rigid rule to systematis@ the 
architecture of yogini temple, it is perhaps not recorded in any 
of the treatises on architecture traceable in India so far. The 
different texts delineating the names of Yoginis do not display 
a uniform and unanimous view as it will be recorded in the 
appropriate place of this work. Different Saktaist goddessess 
of scriptural fame, sometimes of regional reputations and 
sometimes made renowned with other admissible basis figure 
variably in these texts as Yoginis. Hetrogenous conceptualisa- 
bons of their nommenelatares, iconograpics and evenSometimes 
their natures and activitieg make it clear that the yogini cults 
developed in different parts of India in different century were 
devoid of a homogenous undercurrent of speculation. Even in 
Ghodar, a place in reliable vicinity with Ranipur-Jharial the 
ତ found carved on a hillock with few 
Sakti. On ର a Ne consol 

, also unreasongble to 
form a general conclusion that the circular Yogini temple is 
an iconic representation of the Urton of Siva and Sakti. 
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It is also a fact tifat the yogini, temples at Hirapur near 
Bhubanesvar and at Ranipur Jharial in the sub-division of 
Titilagarh in Orissa do not possess the vimanas or Sikharas or 
spires, mandapas or temple chambers, garbhagrihas or sanctum, 
any main cult image and many other traditional fcatures of 
Indian temple architecture. They also differ from the Indian 
Buddhist stupas in their architectural properties. These struc- 
tural discrepances do not at all point out that the cults of 
Yoginis alongwith its temple styles are of exotic origin in this 
country. 


The names of various yoginis are described in the religious 
texts of India.?8 composed in different phases of time and 
available from different place of this country. These texts 
depict their names variably and do not at all maintain unifor- 
mity and reciprocal congruence in their representations. These 
lists of Yoginis narrated divergently in different texts comprise 
names of the deities of mythological scriptural and regional 
fames.*¢ These lists also include the names of Sapta or Asta 
matrikas,*” Saktaist, Saivite, Vaigyavite, Ganapatya goddess- 
ess, Tantric Buddhist Goddesses*8 goddesses of regional 
concepts, female divinities of different illusive fascinations’®° 
deities called guptatara yoginis,5® Sampradaya yoginis,®# 
Rahasya and Atirahasya yoginis.6® These lists also embody 
the names of astrological yoginis who regulate the human 
destiny.” * All these yoginis thus described in the different 
lists of different texts are not the simultaneous developments of 
a particular tims and particular place. Having their evolutions 
in the varieties of times, places, concepts and sources, they 
entertain several heterogenous undercurrents of human specula- 
tion and the study of thsir growths, gestures tempzraments, 
tutelages, temples and Tantric rituals can not thus be systema- 
tised in a set of particular, distinctive and homogenous rules. 
Even despite all these divergencss; it is a self-evident fact that 
their evolutions were propitiated in the lap of Saktaism which 
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gradually crept in honourable form into the fold of all promi- 
nent religions—Saivism, Vaignavism, Ganapatyeism, Tantricism, 
and even Buddhism and Jainism. Saktaism seems to have 
owned an unprecedented popularity when different puranas 
composed in the Age of Guptas embodied a comprehensive 
discussion on different mother-goddesses and the Dewi 
Mahatmya Section of Markandeya puriana was interpolated 
into this purana in Sixth century A. D.58 In Devi Mahatmya 
Sakti was magnified to her culmination and was accorded 
an equal status in perfect analogy to the omnipotence,. 
omnisceince and omnipresence of transcendent Brahman. 
described in Upanigadas.5¢ So magnified, her forms and 
incarnations increased, her majesty got a rapid rise, her cult 
pervaded whole India with a new vigour and her temples and 
shrines raised their lofty heads in a consecrated popularity. 
Siva in Saivism was conceived as a corpse without ber, 
Vishnu in Vaignavism submitted to the will of her Sakti 
and so also all the masculine divinities of Indian speculation.. 
Ths period intervening from 500 A. D. to 900 A. D. is an age 
of glorious Sakta efforesence according to the eminent scholar 
Farquhar.5? It was an age when Saktaism in India was. 
achieving a rapid growth and popularity and many puranas 
Upapurana, sectarian Upanisadas and Tantras were composed. 
in different parts of India according to the view of this reudite 
scholar. Although the view of Farquhar seems reasonable with 
regard to th2 inception of the age of the rapid rise of “Saktaism. 
from 500 A.D. onwards, the limits of this age can not be 
confined to 900 A. D. Even in the tenth and Eleventh century: 
A. D. Tantric cults were prominent in India both with in the 
fold of Orthodox and beterodox Hinduism and during these 
centuries Tantric and Saktaist texts like Kalika purana were 
composed within the fold of Orthodox Hinduism and Tantric 
Buddhist Siddhas were very prominent in Eastern India “vithin. 
the fold of heterodox Hinduism®® Although in view of the 
prevalence of Saktaist and Tantric cults all over India even at 
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2 
present, the closing p{rt of the bracket of its age can not even. 
be placed in any of the centuries preceeding our generations, it 
is however reasonable to place the glorious age of the Saktas 
and Tantrists in general from 500 A. D. to 1200 A. D. and that 
of the Tantric Buddhist from 600 A. D. to 1200 A. D. Even 
after this period Saktaism and Tantricism did not disappear” 
from Indian Society although they had no longer a glorious age 
as it has been mentioned above. The cult of the Yoginis 
originated in the lap of Indian Saktaism when the concept of 
Sakti continued to grow prominent in the age of the Guptas 
and achieved a magnamity in Devi Mabatmya of Sixth century 
A. D. Because of the magnification of the concept of Sakti 
and ber profound influence in all the Sectarian religions of 
Hinduism which is conspicuously illustrated in the theory of 
different matrikas, the authors of different puranas also: 
enumerated different speculative episode in which the originations’ 
of semany goddesses, either at the time of war with the demons 
or at the moment of different nature were clearly delineated.. 
Matsya purana deals with the conceptual origin of so many 
goddesses while it describes the slaughter of the demomr 
Andhbakasura.5’? Varaha purana also does the same although 
episode relating to the slaughter of Andhakasura is represented 
in a different way.°¢ Other puranas also describe the creation 
of so many goddesses when they deal with different episode of 
this nature.°! The names of goddesses So conceived by the 
purinas Aare also recorded in the list of Yoginis®® available 
from different sources. These puranic episodes besides being 
the reflections of the increasing popularity and conceptual 
multiplications of different goddesses of their times point out 
that the concepts of yoginis originated in India in the lap of 
Saktaism which continued to influence all sectarian religions 
from Hinduism since the age of Guptas. Each prominent god of 
the réligious sects of Hinduism was assigned with a gakti from 

this period and was made alljed with Saktaism more or less in 


the growth of Indian religious culture. The Sakti of Indra was 
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called Indragi or Sindri, that of Vishny, Vaighnavi, that of 
Siva Mahegvari, that of Brahrta, Brahmi®® etc. etc. These 
deities also figured as yoginis in the list of 64 yoginis described 
variously by different sources. All these discussions thus 
plausibly suggest that the Indian cult of yoginis was an 
evolution in the lap of Ssaktaism from Sixth century A.D, 
onward under the influence of Indian scripture, mythology and 
regional considerations and was of unquestionable Indian 
origin although the hypaethral temples of this cult differs muck 
from the inland and traditional temple architecture. It does not 
belong to a different world at all and Dr. Fabri seems to Lave 
been a follower of misconception when he records it as a 
concept of another world. As analogously as the cult of 
Yoginis, the hypaethral yogini temples of India also represent 
an architectural origin of inland nature, although they diverge 
‘much from the traditional temple and Buddhist stupa 
architecture of India, which are brought under a discipline by 
“the texts of Indian architecture. The structural designs of 
these yogini temples are most probably an evolution from the 
religious shrines of the Non-Aryans of India. The cult of the 
mothergoddess being the primary foundation of the posterior 
cult of the magnanimous Sakti was primarly nourished by the 
Non-Aryans and aborigins of India. These people from the 
dawn of their religious belief revered several horned deities of 
unnatural human shape as also ‘Yon!’ in form of ring.stones 
or conic stones. Their shrines in such adorationg remain 
Jocated underneath a luxuriantly grown tree, on bank of a 
murmuring fountain, in a grove fenced naturally by trees of 
well-grown leaves, at the crest of a mountain or hill peak, 
in a circular pavillion of stone either open from all sides or 
walled around by stones in a square-size, stone altar built 
around a tree and also on a rock bed either on the land of 
human domicile, or in a dense forest or in a river. These 
shrines so developed in many other natural places along with 
‘those recorded here are sometimes fenced by logs, stones and 
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all other necessary objects of rude shape and appear sometimes 
circular and sometimes quadrilateral in shapes and structures. 
They are also left open from all sides sometimes. In some of 
the shrines rude altars made up of stones, of soils deposited 
in heap and bound by a stone-border and of the heaped soil 
alpne are traced as the pedestal of worship. All these shrines 
are left open towards the sky and the aboriginal tribes living in 
the dense forest of difficult access even at present advocate 
that attempt to cover these shrines by roofs is bound to cause 
disaster at any moment. Such concepts ate found not only 
in the forest clad regions but also in the places of the tribal 
inhabitance in density. In Binka even in the heart of a town, 
the tribal Khadara talks of such concepts and leaves the shrine 
of Chandimauli open to the air even though it is walled by 
stone originally and the walls were cemented by the people while 
making the repair work of the shrines. In shrines of aboriginal 
tribes, the tribal priests variously designated as Deheris, 
Diaries, Patjani, Jani, Malik or Jhankara perform the worship 
even at the present day. In many of the Saktaist shrines of 
Aryan fold in Orissa even though a Brahmanical priest is 
observed worshiping the goddesses, ths role of the tribals are 
not isolated. The aborigins play vital role in many rites and 
rituals of the temples of Sakti at the time of goat, hen and 
other animal sacrifice, at the time of the ceremonial bathing of 
the goddessess on the day of Mahigstami of Asvina outside the 
temple or,jn a river or rivulet and tank. All thes¢ analyses 
make it clear that the people of aboriginal tribes played a 
remarkable role in the growth of Saktaism both in the Non- 
Aryan and Antyan folds. Their influence and involvement 
remained visible in Saktaism in the whole range of its 
development. 


Tantric rituals alongwith the cult of yoginis required the 
association of the tribals indispersably. Jn Tantric Siadhanas 
:as also in those of ‘yoginis; women of aboriginal tribes are 
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recommended as the female partners of the Tantrists in the 
Tantro-sexual or Sexo-Yogic practice. In Kularnava Tantra, 
advices are imparted for selecting women of Chandala, 
Charmakara, Svapacha, Khattaka. Sundi, Rajaka aboriginal 
castes as the female partners in Tantro-sexual rites. ® ¢ This 
Tantra also clearly advocates that there is no discrimination 
of caste in Bhairavi Chakra, the Tantric ritual and the adherents 
of this ritual, whether a female or a male, a chandala or a 
Brahmin are all analogous to Lord Siva and Goddess Siva. 
transcending all the barriers of the Brahmanical caste 
reorganisation.°®® Such theories in exact Consimilitude are 
traced in Tantric Buddhism which had made Oddiyana, 
Sarrbalak and Lanka the regions of its cradel land.°¢ Oddiyana 
is identified with Orissa, Sambalaka with Sambalpur and Lanka. 
with Sonepur.¢” Jn Tantric Buddhis also, the female partners 
of the lower and tribal castes are considered as the relative 
manifestations of Goddess prajfia and clear-cut instructions 
are recorded in Buddhist Tantras not to show hatred and 
abhorrence towards the women of any caste®® The tribal and 
aboriginal women ritually being thus annointed as the female 
partners exerted profound influence in Tantric practices and the 
Tantric culture of India inclusive of the Tantric cult of’ 
Yoginis admitted immense influence from their Non-Aryan 
culture. Tantro-sexual practices are prominent in the Tantric 
cult of Yoginis ; because this cult is predominantly left Iranded 
in practice and much less righthanded in nature. In lest handed 
practice Tantro-sexual practice with any women is a righteous 
conduct of Tantra.°? All these discussions however make it 
plaucible that the Yogini cult originated in India in the midst 
of both the Aryan‘ and non-Aryan culture on the one hand 
and in the midst of Brahmanical, Buddhist and other sectarian 
cultures on the other. The hypaethral yogini temples 
thus obtained its evolution from the rude sanctuaries af the 
primitive tribes of India—of course not without the influences 
of Bramanical, Buddhist and other sectarian cultures—and were 
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not the exotic concepts of a different world as it is misconceived” 
by Dr. Charles Louis Fabri’° The primitive tribals worshipped 
and even worships the goddesses of fertility, vegetation, 
protection from the wild and savage animals, natural calamities,- 
pestilences and other unseen dangers, the divinities of rain: 
and other natures in their ciude sanctuaries of hypaethral 
design even in the midst of their traditional music, dance, 
singing and jovial entertainments. The view in Encyclopaedia 
Britanica appears correct when it traces a primitive origin and 
a pattern of rude structure in the evolution of this group of 
temples.”3 As the aborigines subscribe a lion’s share in the 
gradual growth of this group of monument and as they transmit 
generally their cultural inheritance to the posteriority by a 
folk literature or verbal tradition, textual source in favour of 
this group of temples has not been discovered so far. It also 
appears that there was probably no hard “and fast rule for 
the building pattern of these temple, for had it been so, the: 
Chandela builders of Khajuraho Yogini temple might not have 
found it difficult to select a spacious site for building it in 
circular and bhypaethral shapes and the writers of the treatises 
of Indian architecture might have recorded it even in the later-: 
days. Field study in different Yogini temple also convinces: 
this author that there was more or less tribal influence in many 
of these temples in India. 

The iypaethral yogini temples also differ from each other 
in respect of the nomenclatures, iconography and identify of 
the yoginis. This also shows that there was no common rule 
or uniformity in their sculptural representations. Their develop- 
ment alongwith that of their sculpture was influenced by 
regional consideration in many aspects and the view of Dr. 
P. Kumar appears partly right when he advocates that the 
yogidis were folk-goddess and Kyladevata or family deities.” ® 


The circular as well, as the hypaethral yogini temple of 
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‘Ranipur Jharial stands on a rocky floor : encompassed by a 
circular wall of stones. This circular wall in its exterior circum- 
ference gives a length of One hundred and Sixty nine feet and 
Three inches. Its inner circumference is measured one hundred 
.and forty five feet and eleven inches in length. It bends inward 
.ata height of eight feet and five inches. An entrance facing 
east ward exist with this sanctuary. It shows an altitude of five 
feet and nine inches and a breadth of five feet and 3 inches. 
The mark of closing a chasm is seen on the circular wall in 
‘the southern side. On this mark Beglar probably suggests that 
‘the sanctuary had an entrance in its southern side originally. 
‘As his observation affirms, it was closed subsequently and was 
eonverted into a large niche to enshrine image of large size. 
.Such a change as he asserts is also found with the yogini temple 
of Bheraghat. The cause of the closing of southern entrance 
can not however be ascertained in dearth of historical evidences 
of any nature, but it is possible that it might have been closed 
either because of the damages or for the ritualistic inconve- 
nience or for the accidental coincidence of disaster in this 
place and the knowledge of the prople of this area that the 
Southern gate of the temple cause trouble, disease or loss of 
progeny.” ® 


A small mandapa covered with a slab also is *found at the 
‘centre of this hypaethral and circular yogini temple of Ranipur 
Jharial. The slab of this mandapa is erected on four Pillars at 
different corners. This mandapa shows on its surface the image 
of a deity with three faces, “eight arms and erectile penis. It 
holds in his two hands a snake and in other hands a rosary, 
a skull, a trident, a pot, an hourglass etc. The image of Nandi 
is also found on the pedestal and Ganesha Stands at a side. 
The size of this central image is four feet and seven inches in 
height and two feet and four inches in breadth. The image is 
evidently that of Nataraj Siva the popularity of which is found 
in almost all the Mattamayura Saiva centres of prominence. 
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Nataraja form of Lérd Siva was also popular in South kofsala 
during this period." The central pavilion on which the image 
of Nataraja is enshrined gives a measurement of seven feet in 
length and seven feet and one inch in breadth. 


On the inner side of the circular wall 64 niches are found in 
ciose arrangement in continuous order like the minute marks in 
a round clock. Each of the niches had probebly an image 
when it was built originally. At present 48 niches show images 
and others have remained vacant owing to the ravages of time 
and want of preservation. Each niche is measured 1'. 6” in 
breadth and 3’. 2” in height. Existing images are made up of 
closed grain stone, 


The iconographical feature of the yogini images are given 
below. 


1. A three faced image of feminine appearance found 
danetng in this niche. Shown two armed it holds in right hand 
a Kamandalu, a water Jug generally used by saints and.in right 
hand a Brahmadanda or club with Akshasutra fastened at its 
top. This is probably the image of Brahmi or Brahmani who 
according the Devi Mahatmya section of Markandeya purana”® 
has a vehicle of swan and holds a Kamandalu and an akshas- 
utra. This a Ksghasutra is fastened with a stick or danda in 
such way that it illudes scholars to misconceiye it as a trident 
in sculptural carving.?7® This image is * 1’. 3” in breadth and 
2’. 4” in deight. In various puranas it is four-faced, but this 
image shows three faces because “pne of its faces remains 
towards the back. This Brahmi or Brahmani figures as a yogini 
in Kalika purapa, Durga Puja paddhati of Brihannandikesvara 
purana and in Brihannila Tantra.”??7 


2. The Second niche is empty at present. Beglar reports 
to have seen in this niche. image of a female deity. The image 
as in Ris archaeological reports dhe suggests was a two-armed 
female figure holding a lotussin each hand. It was in.the pose 
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of dancing. Its pedestal is marked by seven horses."® It is 
evidently the image of Siuryaputri or daughter of the Sun God 
who moves on a chariot drawn by seven horses. It is called 
Padmadharini elsewhere being a deity of solar group. This 
yogini is described in chaunsatha yogini Namavali.”® 


3. This niche is vacant atpresent. Beglar reports to have 
seen here the image of a female lying broken on the ground. 
This broken image showed a mace in one of her hands.8? As 
the image is not found at present and Beglar does not narrate 
the complete iconographical feature of this image, no definite 
-opinion can be formed about her identity. 


4. A two armed and single faced female ‘figure is found 
.in this niche. Itis shown placing her left hand on her navel 
and its right hand is broken. It is measured 1°’. 5” in breadth 
.and 2’. 6” in height. It is most probably the image of Vidyut- 
_prabba who getsher lightening lusture from navel-plexus in 
the yogic treatises.°°A Vidyutprabha is a yogini in Skanda- 
_purana®1 


5. A two armed and lion headed female with a trident in 
her right hand and a cup in her left hand is found in this niche. 
It is 1’. 4” in breadth and 2'.9” in height. It is most probably 
.Simhamukhi described in Skandapurana.8% 


6. A stout flabby female image is found dancing, in this 
“niche. It holds in her Jeft hand a noose and a sword in her 
‘right hand. Its breasts hang down towards its bulging belly. 
It is most probably the image «of Brihatkukghi narrated in 
Skandapurana®® The image is 1’. 3” wide and 2’. 1” high. 


7. A female figure with four hands exists in this niche. As 

all of its hands are broken all its iconic features are lost to 

.amnnihilation. It is difficult to bring out its identity. It is 

1’. 4” broad and 2’. 5” in keight. 
+ 


nn 


8. No image is found in this Piche. 
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9. This niche is empty. 


10. This niche is &acant. 


11. This niche displays a two-handed female figure. Left 
hand is on her knee while the right is broken. Its identification 
is not possible because of the damage of its right hand and 
missing iconic features. It is 1’. 4” in breadth and 2’. 1” jn 
height. 


12. A three faced and four armed figure is traced out here. 
Its upper right hand shows a trident, lower right hand is 
broken, upper left hand displays rosary and lower left hand is 
damaged. Itis most probably the image of Mabesvari who 
is described in several lists of yoginis.°® Itis 1’. 4” wide and 
25” high. 


13. A skeleton figure of female countenance is found here. 
Its right hand is damaged and left hand is placed on her 
cheek. Itis measured 1’. 2” in breadth and 2’. 2” in height. 
Itis probably the image Shughkodari whose name figures in 
Skanda purana®®’ 


14. This niche is empty at present. Beglar describes the 
iconoc feature of an image with regard to this niche but that 
image is found presently in the niche No. 15. 

15. This niche exihibits a broken image. It is an image 
with eight arms.8¢ It pulls wide her mouth by a pair of its 
hands. With the remaining unbroken hands it holds an hour- 
glass, a sword, a cup and most probably a dambaru. It isa 
female figure and is found dancing on a corpse lying with the 
face downwards and back upward. Itis most probably the 
image of Pretavahana described in S-kandapurana.®” This 
image ig larger than any other yogini image, because pretavya- 
hana chamunga was a prominent déty of this place.88 
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16. The image in this niche is a lion headed and four armed 
figure. It eats meat in a right hand. Its measured ‘1. 4” in 
breadth and 2’. 2” in height. It is the image of Narasizhi 
who is described in several lists of the Yoginis.8® 


17. A horse-faced female figure is found in this niche. It 
is a four handed figure. It holds in its unbroken hand a rosaTy, 
a danda or club and one hour-glass. It is the image of 
Hayagriva found in a Yogini list.°° It is measured 1'. 4” 
wide 2’. 7” high. 


18. A four armed figure holding a mugala in her hand is. 
found here. The Musala is held in a left hand. It is mearured 
1'.2” wide and 2’. 3” high. As th2 iconic clues are broken, 
it is difficult to identify the image. 


19. This niche displays a tiger-headed female figure. It is 
seen that the image is four-handed. It carries a bow in upper 
left hand, an arrow in upper right hand, a musala in~lower 
right hand and the lower left hand is broken, It is measured 
as 1’. 6” wide and 2’. 6” high. Itis most probably the image 
of Vikatanana who figures in Skandapurana®# 


20. This niche shows a four armed female figure. Two 
hands of the image are on her breasts and. other two hands are 
broken. Itis measured 1’. 5” in breadth and 2’. 5” in beight. 
This image is unidentified. 


~ 


21. In this niche a cat-faced and four armed Zemale figure 
is found. It carries a sword in the upper right hand. Its upper 
left hand and lower right hands are broken. Its lower left 
hand is found at its naval. This image is measured 1°’. 8” in 


breadth and 2’. 6” in height. Jtis most probably the image of 
Marjari as depicted in Skandapurana.®?2 


22. This niche witnesses an elephant headed and four 
armed female figuge. It helds a battle axe or parasu in its 
upper left hand. Other handscare broken. This is the image 
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of Gajanana as recorded in Skandapurana®® Tt may also be 
called Vinayaki, the Sakti of the god Ganesha.4 It is measured 
as 1°. 4" in breadth and 2’. 6” in height. 


23. In this niche there is the image of a boar faced, four 
armed female figure. Its lower left hand and upper right hand 
age folded under breast. Its upper right hand carries a musala 
and the upper left hand a rosary. It is most probably the mag 
of Varahi®® .Varahi figures a yogini in different lists.°6 Jt 
is 1°. 6” in breadth and 2’. 6” in height. 


24. A bull headed, horned and four armed female figure 
is traced out in this niche. Its all hands are broken. It gives 
a measurement of 1’. 4” in breadth and 2’. 5” in altitude. It is the 
image of Vrighanana whose name if found in Skandapurapna.®?”7 


25. A four-armed dancing Yogini image is found here. One 
of its hand is on its knee and another at its breast. Other two 
hands are seen holding a club and a cup. This yogini image 
is measured 1'. 4” in breadth and 2’. 6” in height. This is also 
not identified. 


26. A four armed female figure is found here in this niche. 
Its two kands are shown engaged in putting on anklets, another 
hand holds a rosary and the object of the fourth hand is so 
clumsily carved that it is not identified. No clues are traced 
out to identify the image. It is 1’. 4” in breadth and 2’. 4" 
in height. n 


27. A bear-headed four armed female statue is found in 
this niche. Out of the four hands two are broken and the other 
two hold a rosary and a lotus during the author’s study in 1985. 
At present these two hands are also broken. This image is 
iconic representation of Rikghakshi.® ® 


28.* A serpent headed four armed figure is found here. Its 
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upper right hand shows a trident. During my visit in 1985 it 
was seen that another of its hand was on; its knee, the third 
hand was at her breast and in fourth hand there was an alm 
pot. Now three of its hands are broken. It is measured 1’. 5” 
in breadth and 2’. 5” in height. It is evidently the image of 
Sarpasya whose name is found in Skandapurana.?® 


29. A two arm?d and defaced female figure is seen here. 
Its two hands are broken. Beglar saw a trident in its hand 
during his visit. It gives a measurement 1’. 4” in breadth and 
2’. 6” in height. It is also not identified. 


30. A two armed female figure carrying a trident in her 
right hand is found here. The left hand is damaged. It is 
measured 1'.3" in breadth and 2'.3” in height, It is also not 
identified properly. 


31. A two armed female with a trident in its right hand 
and with the left hand broken is found here. It is measured 
1°. 4" wide and 2’. 3” high. It is also not identified because of 
the dearth of clue. 


32. This niche is found empty, at present. According to 
the view of Beglar “a four-armed skeleton figure was lying 
broken on the floor in front of the niche, and near it a two 
armed seven-headed standing male figure.3°° As the images 
are not found presently, it is difficult to identify them, on the 


suggestion of Beglar. 
° 


33. A two armed yogin* with a trident in her right hand 
and the left hand damaged is found here. It is measured 1. 4" 
in breadth and 2’. 4" in height. It is also not identified. 


34. A two armed female figure with a cup in her left hand 
is shown in this niche. Its right hand is damaged. It is 
measured 1’. 3” in breadth an 2’. 4" in beight. It js not 
deciphered. | 
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35. A two armed ferhale figure holding a trident in her 
right hand and a cup: in her left hand. Its size is 1’ 3” in 
breadth and 2’ 4” in height. It is also not identified. 


36. A two armed female figure with both hands damaged 
is found here. It measures 1°’. 5” in breadth and 2'.4” in 
altitude. It is also not identified. 


37. A. two armed female figure with a trident in ‘right hand 
and a cup in the left hand is shown here. It measures 1’. 5” 
in breadth and 2’. 5” in height. 


38. A four armed female figure with trident in upper right 
hand, a sword in upper left hand, a cup in lower left hand and 
the lower right hand broken is displayed here. It measures 
i’. 5” in breadth and 2‘. 5” in height. 


39. A two-handed female image with both hand broken is 
“found kere. It measure 1°’. 4” in breadth and 2’. 5” in height. 
Beglar saw this image holding a rosary and an hour-glass.±02 
It is not identified. 


40. This niche is vacant at present. But Beglar had seen 
an image of two armed female lying on ground. 


41. This niche is vacant. 


42. A°stout femiale figure with two arms is shown here. It 
holds a trident in right hand and its left hand is broken. It is 
measured 1°. 4” in breadth and 2’. 57 in height. It is mot 


identified. 


43. A two handed female image with a sword in right 
hand and Child on her knee is exihinited here. It is measured 
1'.4" and breadth and Z'.5” in height. It is identified with 
Yogini Shjishughni of Skanda-pufana which means a killer of 


children.°2 


r- 
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44. An ass-faced female image witht four arms is found in 
this niche. Upper right hand of this image displays a trident, 
lower right hand and the lower left hand hold a human head 
each and the upper left hand is damaged. It is measured 1.5" 
in breadth and 2.4" in height. It is the image of Sarabhanana 
or ass-faced.30°$ Yogini as described in Skandapurana. 


~~ 


45. A two armed buffalo-faced female figure is observed 
in this niche. It holds a trident in the right hand and its left 
hand is broken. Itis measured 1'.4" in breadth and 2’.4" in 
altitude. Its left hand as Beglar suggests to have seen during 
his visit to this place had held a noose or paslia.30* This is 
most probably the image of the Sakti of Yama, the God of 
death whose mythological features are associated with buffalo 
and the noosc. It is evidently image of pashahasta whose name 
is depicted in Skanda purana,!0°5 It is also called Yamaghanta 
in another list, 96 


46. A four armed feminine figure is shown here. It$upper 
two hands are placed over its head while the lower two hands 
are joined near her navel. It is measured 1'.3" in breadth 
and 2.5” in height. It is not identified. 


47. This niche shows a deer-faced and two armed female 
figure. In right hand it holds a sword and the left hand is 
broken. Its measurement is 1'.3” in breadth and 2'.6” in 
height. It is evidently the image of Mrigashirgh&, whose 
name is found in the Yogini list of Skandapurana, 407 


48. A two handed: female figure with a trident in her 
right hand and the left hand broken is found here. It measures 
1‘.2" in breadth and 2'.5" in height. As the nose of this 
image is shown little shrunk inwards, it is identified as 
‘Kotarinasika’” whose name figures in Skandapurana as a 
yogin1. 198 


49. Here a two armed female icon showing Abhayamudra. 
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in right hand and with Jer hand placed on her knee is displayed. 
Its head shows thick hair in carving. Its measures are 1'.4" 


in breadth and 2’.2" in height. It is probably the image of 
Sthulake§hi as depicted in Skanda Purana. 102 


.50. This niche is Vacant. 


51. A two armed female figure in an indescent gesture is 
displayed here. Its rubs her teeth with a finger of its hand and 
the other hand holds most probably a mirror. It is measured 
1'.4" in breadth and 2’.6” in altitude. It is most probably the 
image of Dantegukara whose name is traced out in the Yogini 
list of Skandapurapa.110 


52. It shows a two armed female image which shows a 
club in its left hand and displays Dhanadamudra in its right 
band. ijt is measured 1.4" in breadth and 2'.4" in height. it 
is most probably the image of Sreghthini who bestows wealth 
on Sreghthins.333 or the merchant class. 


53. This niche is vacant at present. Beglar informs to 
have seen a female image here which held in her hands a 
sword and a cup being a two-armed figure. 


54. A four armed female figure is traced out in this niche. 
It holds Musala in upper left hand and it shows its lower right 
hand on her chest. It is not identified. It is measured 1.4" in 
breadth and 2‘.10" in height. 

55. A two armed female image is shown here. Its upper 
left hand shows a bow, upper right an arrow, lower left hand 
a parasol and lower right hand damaged. It is also not identi- 
fied. It is 1‘.5" in breadth and 2’.10" in height. 


56. A two armed female figure is shown here. Jt is 
measured 1.3" wide and 2’.10" high. It holds a pair of pincers 
in left hand. Its right hand is broken. Itis most probably 
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the image of Tapini.312 who puts the victim into the fire and. 
eats his flesh by bringing it out of the fire by pincers. 


57. A two armed female figure holding a noose in right 
hand is found here. It is.measured {’.3" in-breadth and 2°.8” 
in height. It is also not identified. 


58. It is found empty and the image has been missed. 


59. A two armed female image holding a club in right 
hand and a cup in left hand is found in this niche. It 1S 
measured 1’.4" in breadth and 2’.8" in height. It is also not 
identified. 


60. In this niche a female image with two arms is found. 
Its one hand is seen raised to its forehead as it is showing its 
brow and it is evidently the image of Kapalahasta whose name 
is found in Skandapurana? #3 


61. This niche shows a two armed female figure which is 
measured 1'.4" in breadth and 2'.6” in height. In one of its 
hand it holds a danda or a club and other hand a mace. It 
is probably the image of Yogini Dandahasta who figures in 
the Yogini list of Skandapurana.11¢ 


62-64. These niches are found empty. Beglar also writes the 
and missing of the images of these niches as early as his 
advent to this place. - 


The cult of the Yoginis originated in the lap of Saktaism 
from Sixth century A. D. onward under the influence of 
different heterogenous elements. Influence of Indian puranas, 
mythology, regional concept of deification, Non-Aryan culture 
as also of Tantric Buddhism and other sectarian religions are 
found on its growth. Jt spread to different parts of India very 
rapidly being originated most probably in the regions conti- 
guous to the mountain of Vindhya. 
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Mountains appear to have contributed an eye-catching 
share in shaping the conceptual growth of Sakti. The prominent 
goddess Gauri, the spouse of Lord Siva is mythologically 
described as Haimavati, Parvati. Sailatmaja, etc. because her 
original concept grew in the lap of the cultures which developed 
iti the contiguous region of Himalaya and other mountains. 
As Dr. P. Kumar suggests though parvati is mainly associated 
with Himalaya from the standpoint of her birth depicted in 
Indian mythology she is also no less associated with the 
mountains Vindhya, Kailasa, Mandara and other mountains 
in her different manifestations.318 Jn Devi Mahatmya Section 
of Markandeya purana as this scholar opings correctly goddess 
Chandika is not associated with Himalaya in any intimate 
wayii¢ According to him “Of the three main episodes narra- 
ting the fight of Devi with demons, it is only in third episode 
that the goddess is described as a maiden dwelling in a valley 
of Himalaya.”1" It is thus evident that main centres of 
Saktaism in Sixth century A. D. when the Devi Mahatmya 
was interpolated to the Markandeya puranaii® was no longer 
confined to the Himalayan region only. As early as the com- 
positions of the two Durga hymns in Mahabhgrata, Vindhya 
figured as the perpetual abode of this goddess,33? As it is 
known from Markandeya purana the four sons of the sage 
Sukrisha were converted into form of four birds by the curse 
of thei? father and lived on the mountain of Vindhya. While 
leaving imVindhya they answered four spiritual questions of 
sage Jaimini and their answer became the central theme of 
Markandeya purana around which all other puranic episodes 
began to grow.323° Durga is popularly called Vindbyavasini. 
All these facts amply suggest that Vindhya was the main 
citadel Saktaism when the cult of mother goddess was under 
a transition from its ordinary position to the acme of unprece- 
dented magnanimity. Itis thus Possible that the cult of yogini 
first originated in the Vindhyan region, and in the lap of 
Saktaism and bz:ing magnified with several heterogenous 
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acculturations became a prominent Tantric cult in several 
places of India. In course of its travels to different parts and 
places of India the Yogini cult assimilated several heterogenous 
concepts as described above and the lists of the Yoginis in 
different sources bzcame dissimiliar to each other because of 
their conceptual growth in the midst of the influences 6f 
several heterogenous sources with an under cur;ent of domina- 
ting regional considerations. Different lists of the Sixty-four 
Yoginis in India are traced in different sources of this country 
which were written in different phases of time and different 
places. List of the Yoginis are found in Kalikapurana?* a 
text of eleventh century A. D.,in Skandapuranai?? a text 
reliably of the post-Gupta Age, in Durgapujapaddhati of 
Brihbannandikesvara puranai?$ in Chaunsatha yogini Nama- 
vali and many other sources.2¢ The names given in one list 
differs from the other in respect of different names=25 while 
some lists testify the profound influence of puranic nanfes of 
Sakti, 226 few other lists carry the influence of regional 
deifications,?2? In some list the influence of Non- Aryan 
culture128 becomes palpable while in other a note of Brahma- 
nical culture29% is seen predominantly. All the lists cited above 
are given in appendices in this work after the end of this 
chapter for a comparative study in this regard and to witness 
the validity of the hypotheses framed by this author with 
regards to the nature of their content. The yogini temple of 
Ranipur Jharial witnesses at present 48 yogini images most of 
whichi3° resemble in normenclatures with those described in 
Kashi Khanda of Skanda Purana. These images as also the 
names of the Yogini narrated in Skandapurana gives an 
impression that the yoginis of this purapa as also of this place 
show clear cut difference from the yoginis of Kalika purana, 
Brihannandikegvara purana, Chaunsat yogini Namavali and 
many other listst32 While the other group of yogiri list 
describe names of yogini of traditional Brahmanical fame, the 
list of Skanda purana and the images of the yogini temple of 
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Ranipur Jharial suggest the names and apperance of few odd- 
looking yoginis whose heads resemble those of the domestic 
beasts, wild and savage beasts and birds of the different nature. 
Even among these odd-looking yoginis those having heads of 
snakes are found. These unnatural figures found among the 
icons of this place and in the list of this purana however indi- 
cate that there was a dominant note of tribal influence on the 
iconography of the Yoginis of this place and on the list of this 
purana. The aboriginal tribes living amidst the various animals 
and birds in the mountainous and the forest clad regions 
developed a theology in which birds, beast, different animals, 
caves, mountains, forest, springs and all other phenomena of 
nature figured prominently. Because of such an influence of 
the theology of the aboriginal tribes the yoginis of this place 
as also the list of the Skanda purana assumed altogether a 
different nature in comparision with other lists of yoginis 
available from different sources. 


South Kogala comprising Ranipur Jharial within its 
periphery was described in various puranas as a kingdom in 
contiguity to mountain Vindhya®? At the primary period of 
the Somavarrtsi rule even the kings of Orissa were taking shelter 
in the forest-clad mountainous region of Vindhya?® when they 
were defeated by enemies. This shows that there was already 
a cultural and political relation of the Vindhyan kingdom with 
Orissa as ‘well as South Kosala. In Devi Mahatmya the king 
Suratha is described as a king of Chaitra royal dynasty=3* 
This chaitra dynasty may be a synonym of the Cheda ruling 
dynasty mentioned in Hatigumpha Inscription of Kharavela23® 
As it is known from Mababharata, there was a kingdom of the 
chedi rulers on the bank of the river Suktimati and in be 
contiguity of the mountain Kolahala.±3° From Jaina 
Harivar §a it is also known that there was a chedi kingdom 
on the bank of the river Suktimati with its capital Sukti- 
matipurii87 It is also known from Vessantara Jataka that 
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Durnivittha of Kalinga was located at a distance of ten yojanas 
only from the capital of the chedi kingdom?®® Suktimati is 
rightly identified by Dr. Sahu as the Suktel river8? which 
rises from the slopes of Gandhamardana range and flows 
through the regions of patnagarh, Bolangir and Sonépur Sub 
divisions. The mountain kolahala was most probably a peak 
in Gandhamardana range of mountains. A perusal of Devi 
Mahatmya shows that king suratha was defeated by a group 
of people 139A called Kolavidhvamsis who were most probably 
the aboriginal tribes living in the forest clad region of Kolahal 
mountain. All these factual congruence however comss forward 
to suggest that Suratha was a king of the cheda kingdom on 
the bank of the river Suktimati, he was defeated by the 
aboriginal Kolha tribes who live in large number in many parts 
of Western Orissa and are described as Kolhavidhvarcsi in 
Devi Mahatmya and king Suratha was initiated in to Saktaism 
in the dense forest of Vindhya which was a citadel of Saktaism 
in 6th century A. D. and had embodied the hermitage of 
Saktaist sage Medhasa or Medha. Through the consecration 
of Suratha into Saktaism and his fostering patronage to this 
cult different trends of Saktaist reverence along with the cult 
of yogini seem to have rushed into the cheda kingdom as also 
to the extensive south Kosala in whose periphery the former 
was a small realm. South Kosala during this period was 
divided into a group of tiny principalitiesi¢% and it is most 
possible that the Cheda kingdom was one such principality. 


The Saktaist acculturation of Suratha appears to have 
brought in its train an unprecedented popularity of Sakti cult, 
the cult of several goddesses like Narayani, Suregvari, Tara, 
pafichambari: Bhadramika, Bhubanesvari the cult of 
Saptamatrikas, Bhairavis and many other Saktaist deities 
in this aree. Many tribal deities were also Aryanised in this 
area under this popular trend. «AS Ranipur-Jharial of this 
area nourished a flourishing trend of different religions since 
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sixth century A. D. and became a Tirtha by a continuous 
religious tradition df several hundred years, it is not impossible 
that the author of Skandapurana especially of its Kasht 
Khanda visited this place in course of its popularity as a Tirtha 
and cmbodied in the list of Sixty-four yoginis the number of 
ithe tribal deities already conceived as Yoginis in clear coutrast 
to the Brahmanical theories. It is probably because of this 
cultural secrecy that the yogini icons of this place along- 
with its corresponding list in Skandapurana differ from those 
of other places and other textual source on the list of yoginis. 


The yogini temple of Ranipur Jharial differ from those of 
different places in several aspccts. In Bheraghat the circular 
and hypaethral yogini temple displays a huge thick wall along 
outer edge of a circular platform and inside the platform of the 
temple a circular row of eighty-four pillars. These pillars as 
Dr. R. K. Sharma writes subdivided the platform into as many 
as “84 intervals or intervening spaces and 81 out of them are 
used for enshring the images and other three for entrance and 
exit. The yogini temple of Bheraghat thus displayed Fighty~ 
one images and that of Ranipur Jharial 64 images during the. 
days of their construction. Images of Bheraghat are found 
either in standing or sitting posture and those of Ranipur 
Jharial in dancing poses alone. The circular temple of 
Bheraghat was built in two different phases, the earlier 
enclosure was built in later half of tenth century A. D. and 
later remodelling was made by Queen Alhana Devi mother of 
Kalachuri King Narasirchadeva in 1155 A. D.3¢32 


The Yogini shrine of Ranipur Jharial also differs from that 
of Khajuraho in many respects. In Khajuraho the Yogini 
temple is neither circular nor hypaethral in structure. It is 
located on a rocky ridge and is confined by a wall which 
contain 64 small cells for enshrining images. Each cell is 
covered by a small pyramidal roof with a pointed pinnacle at 
the top. By this pattern of building roof for each cell, all its cells 
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appzar as templss being separate from each other. No images 
are traced at present in this yogini tempie. This temple is 
dated back to eighth century A. D. by Cunningham 
and to the later-half of Ninth century A. D. by many other. 
In style of building it appears posterior to the Yogini temples 
of Ranipur Jharial and Hirapur. Itis probably a monument 
of the jatest phase of Ninth century A. D. 

The yogini temple of Hirapur near Bhubancsvar also differs 
from that of Ranipur Jharial. The dimension of the yogini 
shrine of Hirapur is smaller than that of Ranipur-Jharial while 
at the former the diameter of the inner side of the circular 
enclosure is twenty-five feet only, that of Ranipur Jharia! is 
forty seven feet. In view of the polishedness of the carving, 
decorations and physical symmetry of the images the yogini 
temple of Hirapur appears as a work of latest phase of Ninth 
century A. D. where as in view of the rude carvings, crude 
style of decoration and the lack of the artistic feature. of 
execution, that of Ranipur Jharial appears as an earlier 
monument of the latter-half of Ninth century A. D. Beglar 
assigns the date of the Yogini temple of Ranipur Jharial in 
Ninth century A. D.342 The Yogini temple of Hirapur is 
accompanied by a projection for passage while in Ranipur- 
Jharial this feature is completely isolated. Both at Bheraghat 
and Hirapur the total number of images was 81 whereas at 
Ranipur Jharial, 64 yogini images figured along with images 
enshrined on its central mandapa. In Hirapur there ave images 
of Bhairava, dvarapala and Nava Katyayanis or nine 
Katyayanis but ijn Ranipur Jharial all these images are not 
found. In Hirapur 43 yogini images are two-armed, 19 yogini 
images are four-armed and one yogini image called Mahamaya 
is ten-armed but in Ranipur-Jharial out of the existing forty- 
eight yogini images, Twenty are four-armed, twenty-seven are 
two-armed and one as shown j in No. 15 is eight-armed. Not a 
single image either of Hirapur « or of Ranipur Jarial is inscribed 
but many images at Bheraghat are inscribed. At Hirapur and 
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Bheraghat the yogini images are found either standing or 
sitting in different, poscs,—only one suggesting a dancing 
posture in Hirapur—but all the yogini images of Reanipur 
Jharial display a tribal pattern of dancing in a consemblent 
pose in a circular row. In Saktaist adorations of the ‘whole 
district of Bolangir in the month of Asvina even today, tribal 
‘dancing js recommended as an inseparable feature. In some 
places this ritualistic dance is called Dalkhai, in some other 
places as Denacha and in some other places as Devi nachen. 
Like the yoginishrines of Bheraghat, Khajuraho and Hirapur, 
those of Dudhai and Mitavali also differs in many respect from 
the yogini temple at Ranipur Jharial. The broken yogini 
temple of Dudhai embodies a circular enclosure with flat roofed 
cells of which 12 are found the north, 5 on the South and 
others are desecrated. The Yogini shrine of Mitavali consists 
a circular enclosure of 179’ diametcr. Here on this inside 
circular wall 65 cells with a mandapa at the centre of the shrine 
are found. These temples differs from that of Ranipur Jharia! 
in measurement style of representing the sculptures and the 
nature of the sculptures. The temples of Dudhai and Mitavali 
are most probably the monument of eleventh century A. D. 
Diametrically antithetical views prevail among the scholars with 
regard to date of the yogini temple of Ranipur Jharial. Beglar 
while recording his archaeological observation of this place 
assigns it to a period not later than ninth century A. D.3¢? He 
dates back the inscribed Somesvara Temple of this place to 
eighth centuty A. D.14¢ and marks the yogini shrine of this 
place a century later. But on” various good grounds his 
reasoning in this regard may be treated as completely defective. 
From the conglomerated study of the Somesvara Temple 
Inscriptions of Ranipur48 Karhad grant of Krishpa III, the 
king of Rastrakita dynasty,**¢ the Mattamayura Saivacharya 
tradition depicted in several fragments in the Ranod inscriptions 
of king Yaghodharman, the Bihari stone inscription of the 
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reign of Yuvaraja II, Chandrehe inscriptions of prabodhasiva 
and the Gurgi inscription traceable at Re¢wahi#?” and the 
temple architecture of the Somesvara temple of this place, it 
becomes palpably clear that Gaganasiva II who had come to 
‘this place from Uttara Terambi was the architect and patron 
of this temple. He came to this place in tenth century A. D. 
got this temple constructed by his patronage as a pay-master 
and also caused the inscriptions visible at present at the lintel 
of this temple inscribed as a commemoration of his devotional 
role as a patron-architect. These factual premises accompanied 
with a valid approval of history as well logic enable one to 
arrive at a conclusion that neither the Somegsvara Temple of 
this place, nor its inscription, nor the script of this inscription 
nor the architect of this temples belong to a period prior to 
10th century A. D. It is also improbable to believe that this 
temple preceded the Yogini shrine of this place on various 
reasonable grounds. 

Another group of scholars led by Paundit Kedarnath 
Mahapatra*# place the period of the construction of the 
Yogini temple of Ranipur Jharial in tenth century A. D. 
while representing their views these scholars argue that the 
different Pithas of the Yoginis were established in India when 
the Brahmanical Tantric religion being very popular began to 
vie with Vajrayana which originated in Uddiyana in Sixty- 
seventh century of the Christian era*° They further 
advocate that Kalika purana locates Uddiyana, the first 
‘Tantric pitha in Odra and suggests that the presiding deity 
of this pitha was Lord Jagahnath350 Their further arguments 
in this regared are that the temple of Viraja whose name is found 
in Sanskrit Mahabharata was an oldest Tantra pitha of the 
Hindus and that the Saptamatrixas figuring as yoginis in 
several yogini lists are found ijn their iconic representaions in 
Jajpur, Puri, Bhubanesvar and many other places of coastal 
Orissa.3#* They further plead that the «para Suramesvar 
temple datable in 7th century A.D. céntain Kapalini chamunda 
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in the midst of Saptarilatrikas images and this kapalini is 
intimately connected with the yogini temple of Hirapur.!82 
Taking all these prémises into account they believe that 
the temple of Hirapur was built either in Eighth or early 
part of ninth century A.D. and even become inclined to 
suggest that the cult of yogini originated in coastal Orissa 
dusging this period and travelled to other parts Orissa and India 
thereafter. 153 


The cult of yoginis as it has been discussed earlier origi- 
nated in the mountainous region of Vindhya when the concept 
of Sakti was made magnanimous in course of its sublimation 
in Devi Mahatmya and the interpolation of this gaktaist 
text was made to the Markandeya purana in sixty century 
A.D.3°* It appears that this cult originated in the lap of 
Saktaism much before the genesis of Tantra in its fulifledge 
form. Although the legacies of mystic and miraculous practices 
mantric applications, mudras, mandalas and many other pre- 
tantric and proto-Tantric elements grew in India in different 
phases of its growing civilisations, fullfledged Tantricism can 
be asserted to have achieved a culminating evolution only 
when the magnamimous concept of Sakti was established 
within the fold of Indian religious system. Within the exten- 
sive genre of Orthodox Hinduism any practices of the so-called 
tantric appearance isolated by the theory of the magnanimity 
of Sakti .smay either be a supernatural practice or a practice 
of different, nature other than Tantra. Sakti is the ccntripetal 
concept of Tanks and Dr. N. K. Sabu appears right when he 
thesises that full fledged Tantricism developed in India only 
when the Tantric texts appeared with unquestionable magni- 
fication of Sakti.25® 


The concept of yogini as some of the scholars suggest 
is much prior.to- Indian Tantra. As Dr. P. Kumar suggestes 
they were originally the folk goddess and developed as kula- 
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devata ar gotradevi or the deities of family and clan in the 
primary state according to the suggestion of Skanda puranai®’® 
The yoginis as another scholar suggests figured in 
Puranas like Markandeya, Matsya and Mahabhagavata ; and 
in literary works like Rajatarangini, Vetalapaiichaviri Sati 
and othersi57 on the basis of this suggestion, he asserts 
that the concepts of Yogini had already attained the status 
of a regular cult in Brahmanical Tantricism by the Sixth or 
Seventh century A. D. 158 


In view of dominant maks of Non-Aryan and tribal influence 
on the evolution of the cult of the mothergoddess in India it 
is reasonable to believe that Various mother goddesses appeared 
in India as family and clan deity of the people. They were 
called the Istadevi or Teutelar deity of the family or clan in 
course to time. Not only that even the different rulers of 
different area enjoyed the moral and material support of their 
subjects and achieved a legitimate and popular recognition of 
their status by according patronage of lavish generosity to 
the worship of these deities. Patronage extended by the 
parvatadvarakas Sulkis. Tungas and later Bhafijas to the cult 
of Stambhesvari35? by the Somavamsi to that of pajichambari 
Bhadrambika and the chauhan ruling dynasty of Sonepuriez 
to that of KhamS$hiri are some of the glaring examples 
of this theary. She suggestions of Skanda purana as also of 
Dr. P. Kumar stand valid when their views are examined 
by these available historical datas. 


‘ 


The Devi Mahatmya of Markandeya purana while describing 
the slaughter of different demons in three different episodes deli- 
neates the ‘conceptual rise of a large number of goddesses who 
also figure as yoginis in different yogini-lists,262 Matsyapurana 
while describing the massacre of demon Andhakasura and his 
followers suggests the appearance of so many Matrikas from 
the willpowers of Lord Siva and Lord Narasimha many of 
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whom are accorded the status of yogini in various 
yogini-lists.18 Mhhabhagavata puran refers to Devi Kali 
on a glittering throne attended by Sixty four yoginis. 164 
Skanda puranpa described the list of yogini in two 
different chapters and one chapter enumerates the names 
of 48 yoginis and other narrates the nomenclatures of 
64 yoginis.3°5 Tantra as a religious concept centring around 
the centripatal magnanimity of Sakti is generally accepted by 
scholars to have been developed from Seventh century A. D. 
onwards, whereas Matsyn and Markandeya puranas places i in 
Fourth or Fifth century A. D. The skanda purana being the 
encyclopaedic texts of puranic natures and thus the works of 
later phase of the puranic Age is placed in between seventh and 
Ninth century A. D. in respect of the dating of its several 
volumes. The concept of Yogini also figures in various 
ways in the astrological treatises of ancient times. Even as 
early as the age of Guptas Yoginis were believed to have been 
regulators of the luck of human beings in their journey to 
different directions on different tithis or days. It is probable 
that this belief also subscribed a part to the emergence of yogini 
as the mistress of different direction within the fold of Saktaism. 
All th2se illustrations thus corroborate the view that the Sakt- 
aist belief of yoginis originated in the fold of Indian Saktaism 
and Astrology as early as Sixth century A. D. in a non-tantric 
feature.e As the region of Vindhya is believed as the cradle of 
the magnanimity of Sakti it is proble that the Ssaktaist and non- 
Tantric concept of Yoginis first appeared in this region. Tantric 
consecration of yogini in a Tantric ritual probably began to 
grow after the origin of Indian Tantra. It is however implausible 
to believe that the Tantric cult of Yogini originated in Hirapur 
in Coastal Orissa for according to Yogini Tantra this tantric cult 
originated in Somesvaralinga Adipitha in Odra.3°°A The Yogini 
temple of Hirapur was probably a monument of the latest phase 


of Ninth century A. D. ଝି 
As it has been discussed earlier a popular trend of Saktaism 
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alongwith the Saktaist reverence of Yogini rushed into “South 
Kosala under the royal patronage of ther Cheda king Suratha 
and others as early as sixth century A. D. from the regions of 
Vindhya This Saktaist trend attained a growth of enhancing 
popularity when the rulers of Somavar:sa or Soma ruling 
dynasty organised a powerful kingdom in South Kosala. The 
early rulers of the panduvart$Sa alias Somavaii ga were the 
devotees of Lord Vishnu while many of the later rulers of this 
dynasty were the adnerents and patron of Saivism. As Saktaism 
professed in Devi Mahatmya nourished a closer alliance with 
the faiths centring around Lord Vishnu, Lord Siva and many 
‘other masculine divinities within the fold of Orthodox Hinduism, 
the devotees of all schools of Brahmanical Hinduism accorded 
patronage to this cult. The Yogini temple of Ranipur Jharial 
most probably prefessed a cult which centred around the 
worship of Siddhegvar Siva and Siddhesvari Chamunda and 
the Sixty-four yoginis. In Somegsvar temple inscription of this 
place, among the prominent deities of this place the names of 
Siddhesvar and Lakshmi figure clearly. Siddhesvara seems to 
have been the oldest Sivalinga of this place which was most 
probably consecrated in a temple of this place by Mattamayiu- 
ranatha purandara when he founded the Ranipadra penance 
grove. This linga was named Siddhesvar in consonance with the 
Saivasiddhanta doctrine of which the Mattamayira Saivas are 
devoted followers and by the practice of which the Mattamayura 
Saiva adherents realise Siddhi of becoming a „,Muktatma 
Siva!66 The cult of Siddbesvari Chamunda appears to have 
travelled to this place when a popular trend of Saktaism crept 
to this place from the cheda kingdom under Suratha as early 
as Sixth century A.D. In Devi Mahatmya, the centripetal 
goddess Chamunda is called Mahakali, Mahalakshmi and 
Mabhasarasvati and Mahalakshmi is described as the primal 
source of all phenomenal existence.3¢? Jn Ranipur-Jharial on 
the obverse of a tall and” huge rock the image of goddess 
@hamunda isifound well-carved. This image shows a single head 
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and a single face. A matted lock of hairs has crowned the 
image. A many hooded snake has been carved to create shade 
on the head of this image. The image is a skeletal figure with 
sunken belly and is carved wearing a garland of almost seven 
human heads from its neck to its belly. Both of its legs display 
osnamentation of anklet made of the pieces of bones. This 
image is a four-handed figure. In both of its right hands it 
holds a sword and a Daiizbaru. Lower left hand of this image 
is carved holding a pot of wine and the upper left hand is 
carved leading a piece of .flesh and bone towards its mouth 
by which it masticates it. The left leg of the image is carved 
bending inward and fixed closer to the thigh of the right leg 
pressing there by the corpse on which it sits by the left leg. The 
right leg of the image is carved showing its portion from the 
joint of the thigh to the knee as erectile upward and its portion 
from knee to the lower part of the right foot remaining down- 
ward on the corpse. This pose of sitting suggests that the 
image has been carved sitting on a corpse in Svachchandasana. 
A trident with its bottom in the gap of the joint of left thigh 
and its anus js carved so skillfully that this weapon has remai- 
ned leaning on the left shoulder of the image passing through 
the space created by its elbow of the left hand. This gtrident 
is also carved piercing through a corpse which becomes visible 
over the three pointed heads of the weapon. To distinguish the 
dead body on which the image found seated a jackle is also 
carved eating its flesh. All these iconographical feature however 
resemble perfectly those of the Chamunda depicted in Kapala- 
malini Tantra.1¢8° In this Tantra Chamunda is described as 
one headed, nacked and four-armed figure which is crowned 
with a matted lock of hair, shaded by the parasol of hooded 
snake and seated on a corpse. She holds a trident in the midst 
of her left hand and the trident pierces a Corpse from its back. 
In her lower left hand she holds a wine-pot made sup of bones 
and in upper left hand a piece of béne taken towards the mouth. 
She holds sword and Dambaru in both of her right hands and 
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is adorned with a garland of skulls. Sne has killed the démon 
Chanda and Munda and assumed the nam& Chamunda Kali.+¢®% 
She also eliminates fear. The close resemblance between ths iconic 
frature of the image at Ranipur-Jharial and those of the 
Chamunda ,Kali in this Tantric text makes it clear that this 
image was evidently a that of Chamunda Kali. A panel of 
Carved Saptamatrika images «is also found on the reverse of 
this rock. These images have been obliterated to a considerable 
degree because of the lack of preservation and the ravages of 
time. Such images of Chamunda and Saptamatrikas with 
iconographical consemblence are also found in Ghodar, a village 
near Titilagarh in a cornfield popularly called ‘putli Kher’. 
This putli khet is very nearer to the hillock on which the image 
of Ekapada Bhairava is found. The images of Saptamatrikéis 
also of the Chamunda on a rock in the putli khet of Ghogar 
are assigned by M. P. Dash to Seventh century A. D.3"° The 
assignment seems reasonable in view of the cultural dissemina- 
tion a popular Saktaist trend to these regions in 6th century 
A D. through the Saktaist consecration of King Suratha. On 
the consimilitude of iconography of the image of Chamunda at 
Ghodar and that at Ranipur Jharial, it becomes clear that the 
cult of Chamunda was prevalent in Ranipur-Jharial as early as 
Seventh century A. D. and the image fof Chamunda of this 
place was a sculpture of this time. 


Around the Tantric cult of Siddhegvara Siva or Siddhedvnr 
Chamunda, the cult of Siddhi conferring Yoginis Continued to 
evolve in this place altlfough its primary concept crept into 
this area as early as 6th century A. D. It .gained an augmen- 
ting devotion of the people when it was brought under fold of 
Tantricism from seventh century A. D. onwards being subjected 
to the influence of Briahmanical and Buddhist Tantra. It was 
the period when the Brahmanical Tantric system and the 
Buddhist Tantric system orkyinated in India. Tantra in India 
is believed to have originated fn Oddiyana ‘the first and the. 
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primal pitha among the four leading and pioneering pithas of 
india depicted in several Tantrasi"3 Oddiyana is identified by 
a group of scholar with Orissa”? while by another group of 
scholars it is identified with Swat valley.173 The author while 
analysing in a comprehensive discourse the views of both the 
groups of erudite scholars has been convinced that reasonabi- 
fity has settled its support in favour of the identify of Oddiyana 
with Orissa that of Sambhala or Sarmvalaka with modern 
Sambalpur and that of Lanka with Sonepur of the present 
province Orissa.3"* The yogini images of Ranipur Jharial 
embody a large number of deities of unnatural human coun- 
tenance and many of these peculiar deities are also described in 
various mandalas of the Tantric Buddhist text Nigpannayo- 
gavali.175 Conceptualisation of the countenance of these 
deities in odd and unnatural shapes however suggests that 
‘heie was a trend of cultural assimilation between the creeds of 
Brahmanical, Buddhist and Tribal Tantras in this place, thz 
surrounding villages of which witness even at present the 
remains of all these Tantric faiths. Remarkable cultural 
assimilation encouraged in this place gave rise to a sense of 
unique assimilative toleration and from Sixth century A. D. 
onward different religious schools began to grow in this place 
in a signgular premise. Different religions crowded in this 
place in a peaceful co-existence assigned this place the status of 
a Tirtha and people from far and near assembled in this place 
on a Sacred pilgrimage. The innreasing popularity of this 
place profhpted the Somavasit$i rulers and their grandees to 
build a large number of small and great temples to satisfy 
their subject, to augment their fame in the country and to 
accord an enduring continuity to the reputation of their prede- 
cessor Indraraja who was probably the architect of the brick 
Indralath temple of this place. The hypaethral yogini temple 
of this place was possibly built by Janmejaya Mahabhavagupta 
in the Jatter half of Ninth century A. D. Janmejaya was called 
Dharmakandarpadeva”" ® because of his patronage to all 
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prevailing religions of his kingdom and was a great patron- 
architect of several magnificent buildings palaces Viharas, 
gardens, temples, tanks, and wells. 177 


All these discussions thus make it plausible to believe that 
the cult of yoginis in a Saktaist model travelled to the cheda- 
kingdom under Suratha as early as 6th century A. D. from tke 
region of Vindhya. It spread to Ranipadra or Ranipur 
Jharial during this period because by this time this place had 
already been a centre of Mattamayura Saivism and began to 
achicve an increasing popular devotion. With the efflorescence 
of Tantricism in Oddiyana and the cultural interactionS of 
Tantric system in Brahmanical, Buddhist and tribal creeds, it 
attained unprecedented popularity and devotion being fed 
amply by the worship of Siddhesvara Siva and Siddhesvari 
Chamunda or Mahalakghmi of this place and the hypaethral 
Yogini temple of this place was probably constructed by 
Janmejaya Mahabhavagupta in the later-half of ninth century 
A. D. to magnify this cult of Yogini on the basis of institu- 
tional adoration. 


Among the notable monuments of Ranipur-Jharial the 
Somegvara Siva Temple forms an interesting edifice of increas- 
ing historical curiousity. This temple is located on the proxi- 
mity of a large tank called by the people of this area as 
Ramsagar. It stands on a square-shaped platform m¢asuring 
12 feet and 3 inches from north to south and 12 feet and 3 
inches from West to East. The face of the temple is seen 
towards the East. The temple incorporates a sanctum or 
garbhagriha and an antarala. The garbhagriha or the sanctum 
is of square-shaped of course, sunken negligibly in few points 
and is perched on a lower level than on a pavilion. In the 
darkness of the sanctum, a linga accompanied by Saktipitha is 
found enshrined and also decorated by a serpent made of 
Copper. The door-jamb of the shrine is found decorated. 
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Entangling the panels of carved sculptures the doorway of the 
shrine is measured 3 feet and 4 inches in breadth and 5 feet 
10 inches in height. On the lintel of the sanctum of the temple 
the figure of Lakghmi flanked by elephants from either side is 
found. This is evidently the image of Gajalaxshmi which 
figures as a decorative motif in many of the Saivite and 
Vaignavite temples. On the right jamb of the entrance to 
Garbhagriha of this temple an image of Saiva saint is found. 
This image displays arddhachandra or semi-circular moon over 
its head and is carved seated in a Dhyanamudra. The mark of 
sacred thread becomes clearly visible on its body. The 
Somegsvar temple is seen to have been built by undecorated 
pieces of stone. Its exterior walls do not show any decorative 
carving. Usage of brick is sometime found in its pyramidal 
roof over its mandapa. On the lintel of the entrance into the 
garbhagriha of this temple is found an inscription of four long. 
lines and two short lines. The characters of the inscription 
resemble those of the period intervening between the later half 
of 9th century A. D. and the first half of Eleventh century 
A. D. As Beglar writes,3"8 the style of this temple is very 
massive, its pillars and pilasters within are heavy and plain, 
the general massiveness of the temple is intensified exteriorly 
by a plain and heavy tower-roof over the Mahamandapa and 
all the parts of the temple are built up of unpolished cut stone 
though ,the uses of bricks are not isolated in the pyramidal 
roof over the Mahamandapa to preserve the stone roof inside 
from rain. _ This temple is evidently a Linear Temple of Rekha 
Deul the walls and Sikhara of which are of Triratha Style. 


The exterior wall of this temple exihibits three niches all of 
which are found vaccant at present. It is evident that these 
niches carried the images of pAargvadevatas or attendent gods 
and goddesses of Lord Siva which are traditionally enshrined 
in niches of the exterior wall of almost all the Siva temples of 
this area. These niches are measured one feet and three inches 
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in breadth and two feet in altitude. This temple like contem- 
porary specimen of its kind displays a single doorway with the 
Mukhaghala and windows on both of its northern and southern 
sides. Windows are measured 4 feet and G6 inches in breadth 
and 4 feet and G6 inches in height. 


Standing in a reliable proximity of this temple, the relics Of 
a ruined temple is found. This temple faces cast ward and 
its sikhara is broken at present. Even in its dilapidated condi- 
tion its elegance in its exterior Chaitya art over the lintel of the 
four sides of this temple is worthy of remarkable appreciation 
and it gives an impression regarding the inhabitance of skilled 
craftsmen in this area during its construction. It was probably 
a khakara type of temple where parvati was enshrined in 
adherence to a traditional rule of a Saiva temple. The suggestion 
also stands reasonable when the rectangular shape of the temple 
is being observed. 178A 


As it is revealed from the above-noted and six-lined inscri- 
ption of the Somegvara Temple of Ranipur Jharial, this temple 
was built byi"° a Saiva recluse whose name was acharya 
Gaganasiva. This Gaganagiva as it is indicated by this inscrip- 
tion had come to Ranipur Jharial from Uttara Terambha 3280 
Acharya Gaganasiva of this inscription is identified «with 
Mattamayura Saiva ascetic Gaganagiva II who was the disciple 
of Acharya Isanagambhu or Isanagiva381 This GaganaSiva 
also figures as a donee in the Karhad grant of the (Rastrakuta 
king Krishna III182 This. grant is dated 880 Saka year or 
958 A. D. by the scholarsi3® The name of Gaganafsiva is 
also found from an inscription at Barkuru of South Kannada in 
ancient Kanadian language. This inscription is traced out 
from a temple at Barkuru which is also called Somesvar temple. 
All these factual illustrations testify that Gaganasiva, the 
disciple of ISsana$sari:bhu was a, prominent Mattamayura Saiva 
ascetic who travelled to different “parts of India for preaching 
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the doctrines of his school and was efflorescent in tenth century 
A. D. This date ofhis ascendancy to the status of a great 
teacher and a successful preacher of the doctrines of his school 
is amply supported when the architectural feature of the 
Somegvar Temple at Ranipur-Jharial and the characters of this 
temple inscription coincide with tenth century ‘A. D. Tt is 
reasonable to believe that the Somegvar Temple .of Ranipur- 
Jharial was built by Gaganasiva in 10th century A. D. 


The Somesvar temple inscription suggests that four 
prominent gods and goddess were worshipped in this place by 
the time of advent of Gaganafsiva to this place and records his 
patronage for the construction of this temple and the carving 
of the inscription. They are Somasvami, Siddhesvar Lakghmi 
and Rama®* Paundit Kedarnath Mahapatra, Dr. N. K. Sahu, 
as also many other scholars distort the word Somasvami into 
Soma and Svami while interpreting the verse “Somasvami 
Siddhegvara Lakghminiama Chaturthakarm” of this inscription 
and explains the word Soma as Somesvara, Svami as Vishnu :i®® 
or Karttikeya8®¢ Lakshmi as consort of Vishnu and Siddhesvar 
as another Sivalinga!8" or Buddha88 They are most probably 
Jed to do it so because of their need to adjust the word 
“Chaturthakam” which means four. Paundit Kedarnath 
Mahapatra while explaining the word Soma as Somesvara 
Svami sometimes as Vishnu and somctimes as Kartikeya 
Lakshmi as the consort of Vighnu and Siddhegvara as Buddha 
identifies Sobmegvara with Somegvara Siva linga of this place, 
Lakghmi with Gajalakghmi found on the lintel of the Somesvar 
Temple of this place, Svami sometimes as Lord Gopala=®* and 
sometimes as Karttikeyai?° and Siddhesvar with the Saiva 
ascetic image on the door jamb of Somesvar temple miscon- 
ceiving it as Buddha. A careful study of the Somesvar Temple 
inscription has revealed that a number of errors has crept into 
this inscription when it was carved by the scribe. The author 
believes that the expression “‘Sdmasvami Siddhesvara Laksmi- 
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rama Chaturthakarn:” was carved erroneously by the scribe as 
“Somasami Siddhagvaralakghminama Chaturthakar.”** The 
word ‘Somasvamtr in this expression appears to the author a 
Single word. It means Somesvara Siva or Lord of Soma. 
Soma means moon, the Soma juice or a kind of liquor and the 
nectar oozing from Brahmarandhra in yogic procedure. By the 
rules of grammar or elymological significance the word ‘Soma’ 
can not mean Somesvara. The whole word *Somasvami’ has 
undoubtedly been applied in this inscription to mean Somesvar 
Siva linga presiding in Somesvar Siva Temple of this place. 
Svami means master, husband and Lord, but it can in no way 
signify either Vishnu or Karttikeya until it is not accompanied 
by a prefix. It is evident that the word ‘Somasvami’ has been 
used here as a single word and not as Soma and Svami. 
Siddhesvara was a separate and oldest Siva linga of this 
place most probably. His worship was most possibly 
inaugurated in this place when Mattamayuranath purandara 
established Ranipadra penance-grove in this place and named 
his enshrined Siva Linga as Siddhegvara in consistence with 
the Siddhanta doctrine of his school. The temple of 
Siddhesvara has been demolished in the ravages of time 
like most of the temples of this place. Lakshmi in this 
inscription does not signify consort of Vishnu or the wealth- 
giving goddess of Indian mythology. It is a misconception to 
believe that within the precinct of Siva Temple the carved 
image of Gajalakshmi will be a leading cultimage of commem- 
orating popularity. This Lakshmi was most probably the 
Saktaist Mahalakshmi who was worshipped here as the consort 
of Lord Siva or Siddhesvara under his iconic representation 
as Siddhegvari Chamunda. The image of Siddhegvari Chamunda 
inscribed on a rock on the obverse and the images of Saptama- 
trikas on the reverse are also found here. The cult of the Sixty 
four yoginis developed here in this place centring around the 
cult of Siddhefvar Siva an¢® Siddhesvari Chamunda. This 
Chamunga is called Lakshmi in this inscription in accordance 
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with her magnanimous nomenclature in Devi Mahatmya. 
Paundit Kedarnath Mahapatra explaining the word Siddhesvara 
as Buddha identifies the Saiva recluse image on the door jamb 
of Somesvara Temple of this place as Buddha. But it is 
undoubtedly a misconception of paundit Mahapatra. The 
image to which he identifies as Buddha displays an Ardha- 
chandra or Semicircular moon over its head, a sacred thread 
on his body and is found sitting in a meditative pose. In 
Siddhanta doctrine of Mattamayira Saivism an adherent 
attains Sivahood when he practises all the rules of this doctrine 
and become a Muktatmasivai?2 of course being a subordinate 
to paramasiva. The Saiva ascetics of Mattamayura Saivacharya 
tradition are believed to have attained the Sivahood and it 
is also a belief with the followers of this school to adore the 
preceptor as Muktatmasiva along with paramasiva in temples 
or sites of veneration. In consistence with this theology this 
image of the Saiva ascetic in Somesvara Temple of Ranipur 
Jharial may be considered as the image of Isanagambhu who 
was the preceptor. This image can not be that of any Buddha 
for the simple reason that no where the image of Buddha is 
seen with the emblems of Ardhachandra and sacred thread. 


On the left side of the approach road leading to the main. 
temple site of Ranipur Jharial the ruins of a damaged brick 
temple is found. This brick temple does not show at the 
present ay the MukhasSshala, antarala, and Garbhagriha. It 
shows only {he pidha on which the temple had been built. In the 
midst of the relics of this temple few large stone pillars basement 
built of bricks and the star-shapped layout are clearly observed. 
The Garbhagriha being evidently a that square shape is meas- 
ured 6 feet and 4-inches both in length and breadth. The 
damaged doorway of the temple is 3 feet and 5 inches. in 
breadth and 6 feet and one inch in height. A lotus carved 
on a stone was found here. This is parhaps the part of a 
celling of this temple. Brick used in the erection of this temple 


Digitized by PPRACHIN, SOA 


76 Fragments of Indian Culture 


ନକ 
is ons feet and 2 inchs in length, 8 imches in breadth and 3 


inches in height. The pzople of Ranipur Jharial cail it Chheliya 
temple. Ina Tantric Buddhist manuscript called Vajritogana 
Tantra, the Tantric Buddhists or Vajrayanists are instructed to 
adore the primal Buddha Vajrasattva with Tantric rites in a star 


shapped ediffice. As this Tantra suggests the Tantric Buddhists 
should enshrine Vajrasattva in association with his consort 
Vajranari or Prajiia and other members of Vajra family on 
a pedestal shaped as conjoint double lotus. This double lotus 
pedestal should be erected on a square-shaped pavilion encom- 
passed by a circle of Perfect tranquility. This circular 
space of tranquillity should be located jin a star-shaped 
198 As the co-called cHheliya temple is a star-shaped 
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edifice and as in a reliable proximity of this temple an 
image of Lord Buddha is found, it is reasonable to believe 
that this Chheliya temple was originally a shrine for worship 
of the Supremest Tantric Buddhist god, Vajrasattva along 
with his Sakti and Vajrakula. The Kingdoms of Sar balaka 
aed Lanka being the important parts Oddiyana?4 were very 
near to this area and were capable of exerting their cultura! 
influence over it. Sar balaka is identified with Sambalpur 
region while Layka with Sonepur region,3?5 The Tintric 
Buddhist king Indrabhuti of Sar: balaka and Lakshmint¥kata, 
the sister of the king Indrabhuti and daughter-in-law of the 
king Jalendra of Lanka had played vital roles in uplifting the 
popularity of Tantric Buddhism. Indrabhuti wrote Jianasiddhi 
and Laxshminkara wrote Advayasiddhi 39°¢ These two Tantric 
Buddhist texts are two reprentative works of Tantric Buddhism. 
Jianasiddhi subscribed a lion’s share in systematising Vajrayana 
while Advayasiddhi of Lakshminkara Contributed a lot to the 
initial organisation of Sahajayana?®” Padmasari.bhava, adopted 
son of the king Indrabhuti®®8 travelled to Tribet in the later 
half of eighth century A.D and became the founder of Lamaism 
as also of the Bsam-yas monstery in a place near Lhasa in 
Tibet.i°2 Tantracharya Sakya-bses gnyen wrote a commentry 
on mDo—dus—pa and named it as Ko—sa—lai—orgyan.?°° 
This commentary was named so as it was written in 
Oddiyaana of Kosala. This Kosala as it is evidently known 

can be no other than South Kosala, because other kosalas have 

nothing to do with Tantric Buddhism. South Kosala was a 
far flung empire under the Somavar.$is and Oddiyana with its 
important Kingdoms of Sari balaka, Lanka and many other 
was a part and parcel of this extensive empire. The Tribetan 
expression Kosalai-orgyan signifies ’Kosgaliya Oddiyana, or 
Oigdyana of Kosala 2°* All these illustrations make it evident 
to believe that South Kosala Comprising beside its far-flung 
limits the Kingdoms Oddiyana Sf balaka and Lanka nourished 
Tantric Buddhism with its different cultural facets at its cardle 
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Jand Oddiyana and Ranipur-Jharial was probably a centre of 
this Tantric Buddhist cult as it continued to achieve the merit 
of a Tirtha from 6th century A.D onwards. Resemblance of 
sevaral Tantric Buddhist Goddesses with the yoginis of Ranipur- 
Jharial,20°2 however suggests that the yogini cult of this place 
was influenced by Tantric Buddhism besides the influence pf 
Brahmanical and tribal tantric beliefs and practices over it. It 
is thus probable that the starshaped temple of Ranipur 
Tharial was a Tantric Buddhist temple of Vajrasattva-worship 
along with the veneration of Vajranari or Prajria or Nairatma 
and other gods and goddesses of Vajra family. The word 
‘Chheliya is most probably a corruption from the word“‘CHHAA- 
LIA”. In the local dialects of Ranipur-Jharial area ‘CHHAA’® 
‘connotes Six and ‘LIA?’ means angular points. So ‘CHHAALIA’® 
means that which has six angular points. As a star displays 
six angular points in its pictorial representation and thus 
evidently also a star-structured temple the people of this area 
called it ‘CHHAALIA’ temple and the name was corrupted to 
‘Chhalia or Chheliya in course of time. This Chhelia temple 
‘was most probably constructed in the latter half of eighth 
century A. D. when Tantric Buddhism was in a culminating 
position in Orissa.?2°8 The image of Buddha traceable at 
reliable adjacency from this temple is found in a meditative 
posture and the people of this area worship it in the month 
.of Chaitra of the summer season without knowing the real 


nature of the image. 
© 


On the reverse of the huge rock showing the above delinea- 
ted Chamunda on its obverse the images of Saptamatrikas 
accompanied with those of Virabhadra and Ganesha are found. 
Such Saptamatryika images are also traced out in a village called 
Ghodar in a cornfield called ‘putlikhet’ The images of so many 
types of Ganesha are found inside the village of Ghodar. The 
ruins of so many temples either standing in dilapidated 
curiousity or displaying the remains of their foundation and 
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many other parts are found in this village. A broken head of 
this elephant-faced god showing distinctly its trunk in a cave 
of Ghugri dungri of Sihini is found. Ghodar is also reliably 
very neraer to Ranipur Jharial and Ghodar was also a citadel 
of the cults of SaptamaAatrikas as also of Lord Ganesh. It is 
thus evident that the school of Ganapatyas had also its religious 
activities is Ranipur-Jharial. The carved images of Saptama- 
trikas, Ganesha and Virabhadra of Ranipur-Jharial and Ghodar 
are gradually going to be defenced owing to the torrential rain 
showers and lack of preservation, These images of Saptama- 
trikas and Ganesha are most probably the sculptures of seventh 
century A. D. 


A well has recently been excavated partially in front of 
Indralath temple. The bricks used in embanking the well from 
the inner side resemble those of the temple of Indralat in size 
and structure. It is thus evidently a well of the same period 
during which this brick temple was built. It was probably 
dug for the use of its water for worship and for the people of 
this religious establishment. 


As it has been discussed earlier the images of Rama wors- 
hipped along with other Ramayanic gods and goddesses in the 
temple named Indralat were cither missed or destroyed in 
course of time. At present in this temple an image of Lord 
Buddha and a broken image of Uma—Mahesvara carved on a 
large piete of stone are found. These images have been excava- 
ted from aMmearby place of these two villages (Ranipur-Jharial) 
and have been kept in this temple. Fhe image of Buddha kept 
inside this temple is a large image measuring 3 feet and ten 
inches in height and 2 feet and 8 inches in breadth. This 
Buddha image is carved seated in a yogic posture. In one of the 
early Tantric texts of Vajrayana Buddhas are clearly depicied to 
have seated in different types of Samadhis ior eredttoanes, 
Vajrasattva iS described to have his sittings I JiBnapracipa 
Vajra nama samadhi, Sarvatathagatasamayasar.bava Vajrana- 
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masamadhi, Sarva tathagataratnasar: bhava Vajrasriyar -namas- 
amadhi, Sarvatathagata maharagasambhava Vajranamasamadhi 
and Sarvatathagata Amoghasamaya Vajranama Samadhi for 
creating the Dvesha, Moha, Chintamani Vajraraga and Samaya-~ 
karghan kulas of Vajrayana scheme of deifications.2°¢ In 
several other Tantric texts of Vajrayana samadhis of Lord 
Buddhas are also narrated for so many purposes. As the face 
of this Buddha is found exhilarated with lusture, it is most 
probably the gesture of Saumyanirvanasamadhi in which 
Buddha confers nirvana against the illusive mentation of the 
mundane plane. The Uma-Mahesvara image kept in a broken 
condition in this temple resembles in several known aspects the 
plates of the sculpture used as a cover-block on the book ‘Rise 
and fall of the Sailodbhavas’ by Dr. S. C. Behera, Late Dr. 
Behera interprets this image in terms of the invocatory verses of 
the inscriptions of the Sailodbhava kings where Lord Siva is 
prayed with his physical or iconographical features. In these 
iconographical features Lord Siva is accompanied by parvati 
or his consort, river Ganges, matted lock of hairs, hooded 
snake, moon and other.?°5 In the available aspects of the 
broken image of Uma-MaheS§vara of this place, many of these 
iconographical features are also witnessed. It is thus evident 
that an analogous concept of Lord Siva was found among the 
Mattamayuras of Ranipur Jharial although they were also the 
believers.2 °° of the transcendental aspects of Siva in consistence 
with their Saivasiddhanta philosophy. This shops that the 
Mattamayuras formulated a syntherical theory of the Vyakta 
(immanent) and Avyakta (transcendental) aspects of Lord Siva 
while delineating their theology around their supreme god. 
paramagiva.2°" 


On tke extensive rocky outcrop in a number of places, the 
diagrams of feet are engraved in different size and with distinct 
features. In the adjacency® of the Somesvara temple the 


diagrams of two feet are found carved on the rocky outcrop. 
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These two feet are seen engraved on a carved lotus showing 
eight elegant petals., This engraved eight-petalled lotus is 
encompassed by a rectangular diagram. The native peopte of 
this place call it Lakghmipada which is worshipped popularly 
during the month of Margasira in Maypavasa worship of 
Lakshmi. But as these two feets are carved in masculine 
largeness of human design, it seems unreasonable to believe 
them as Lakshmipada. These two feets are the sculptural 
representation of the feet of Lord Siva. The Somegvar temple 
inscription also witnesses that the patron-architect of this 
temple Gaganasiva was eager to adore Lord Somesvara at His 
feet with devotion®°8 In a little distance from this place, the 
diagrams of two other feet are found carved within a quadril- 
ateral figure. Lotus is not carved in this diagram probably’ to 
indicate its human nature. The Mattamayura Saivas worship 
their preceptor as Muktatmasiva or Muktas. These Muktatma 
Saiva teachers are though believed to have been elevated to the 
status of AstavidyeSsvara and to have realised Sivatva, they are 
not absolute independent and eternal. They are subordinate 
and subject to the grace of their Sublime God paramasiva. An 
analogous representation of the feet unaccompanied by lotus 
is found also in another place of this outcrop. Worship of 
the feet-marks is a regular feature of several religious schools 
of India. As early as the days of Ramayana the wooden foot- 
wears of Lord Rama was worshipped by Bharata in Nandigrama 
when Rama went to live in forest for fourteen years in the 
bonour of the commitment of the truth by his father. 


Besides all these antiquities in the midst of remains and 
relics of so many dilapidated and desecrated temple, a large 
number of decorative motifs are found lying scattered on the 
outcrop to witness the artistic tastes of the craftmen 
of these temple. Among these decorative motifs lotus ceilings 
of the temple, carving of the copulating doves, Elephant-lion 
or Gaja-simha motifs are fond. In the sides of the brick 
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Indralat temple a linga erected on a finely built Saktipitha is 
found: This aniconic symbol is so finely shaped and executed 
that it appear a rare work of skilled craftmanship. 


In a little distance from the temple of Indralat extensive 
ruins of the dwelling houses are found. Beglar identifying 
these houses as palaces or welling-houses suggests that those 
edifices were the residence of a grandee it not of a Raja 
himself#9? He is of the opinion that these buildings date back 
to Sixteenth century A.D. being the monument of three 
hundred years back from the dates of his visit to this place 
and were of the Muhammedan period®?1° Basing bis analysis 
absolutely on conjecture he writes “I suspect the name Ranipur- 
Jharial is derived from these palaces having been built by, or 
having been the residence of, the queen for the time being. as 
the ruins are universally said to be ruins of a mahal. Jural 
means, So far as I could gather, a valley or rather a fertile 
cultivated valley and the name would therefore mean the fertile 
valley city of the Queen a perfectly appropriate name”2 1 


All the opinions of Beglar are based on conjecture as they are 
scrutinised earlier. This eminent archaeologist is most probably 
prompted to represent all his opinions in a conjectural way 
merely to establish an analogy between his views and the nomen- 
clature Ranipur-Jharial. He does not point out on evidence 
either the name of the king who granted the lands of this place 
to his grandee, or the name of the grandee who resided in 
these dwelling houses, which are conjecturally termed as palace 
by this scholar. He seeks to identify the name Ranipur as the 
abode of a queen although he maintains an absolute silence 
either on the name or identity of that queen. Even despite all 
these inherent defects in his theories he arbitrarily explains the 
name Ranipur-Jhbarial as ‘the fertile valley city of the Queen!’ 
and claims to have traced out ‘a perfectly appropriate name’ 
of this place simply on conjecture, arbitrary interpretation and 
literal rendering of an Oriya name into English. 
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Although these buildings of Ranipur Jharial appear as of 
much later origin thgy neither reveal the clue of being considered 
as palace nor that of being assigned to Sixteenth century 
A. D. These buildings were most probably built and repaired 
in several times by the patrons of different religions of this 
gplace and were for the devotees pilgrims as also for the 
preachers of this place. Materials of different variety and size 
used in those buildings however substantiate this suggestion. 
These buildings are in no way connected with the nomenclature 
of this place for Beglar rightly suggests that “they are not of 
any special interest’”’ 112 


The whole discourse of this chapter thus epitomises that 
Ranipur-Jharial originated primarily as a sacred centre of Matta 
mayura Saivism when in the first half of Sixth Century A. D. 
Mattamayuranatha purandara, being initiated into this school at 
Amardda by his preceptor Amarddakatirthnatha Rudrasambhu 
placed his feet in this place and founded the penance grove of 
Ranipadra. Owing to his active preaching and popularising of 
this school, this place began to acquire the augmenting 
assemblage of the people from different areas and a trend of 
elevating this place to a Tirtha began to evolve. Under tke 
influence of this trend protagonists, propounders and patrons 
of different Indianreligions continued to congregate in this place 
and to preach the doctrines of their schools. Jn course of 
this religious development vaignavism crept into this place and 
even as erly as the seventh century A. D., the brick Vaisnavite 
temple of Rama was constructed in this place by Indravala 
who served the kings of Sarabbapurian ruling bouse asa Dutak 
of all official powers and subsequently occupied South Kofala 
in this century with help of his son. Although a thick line or: 
discrepancy runs in the domains of Saivism and Saktaism In 
many respects, Saktaism rose as an allied cult with Saivism in 
s of theological conceptualisation and came closest 


veral aspect } PSE 
ols of Orthodox Hinduism. It 


to Saivism than any. other scHo 
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is possible that Sahtaism began to grow with Saivism in 
Ranipur Jharial when Mattamayuranatha purandara founded 
the penance grove of Ranipadra®®% along with the enshrinement 
a Linga named Siddhegvara according to the nomenclature of 
the Siddhanta doctrine of Mattamayura Saivism. Saktaism 
also got a congenial background for its evolution as the then 
Ranipadra or present Ranipur Jharial being a region of 
overwhelming tribal inhabitance was already a popular seat of 
the tribal cult of the mother goddesses even by this time. The 
advancement of Saktaism became more exalted when the 
doctrine of Devi Mahatmya in the Saktaist initiation of 
Suratha crept into the Cheda Kingdom in the valley of 
Suktimati®#24 disseminated its impact to the neighbouring realms 
and exerted profound influence on the religious faith of the 
people. Under its influence the cult of Chamunda accompanied 
with the cult of Saptamatrikas and yoginis prevailed in 
these regions alongwith in Ranipur Jharial. Conceptual 
intimacy between Saivism and Saktaism further hastened its 
growth in Ranipur Jharial and as early as Seventh century 
A. D.2365 the image of Chamunda was carved and temple was 
constructed for the institutional veneration of this goddess. 
The cult of yoginis and Saptamatrikas also remained allied to 
this cult in this Saktaist shrine. From Seventh century A. D. 
onwards the Tantric cults were consecrated to crowning 
popularity because of the influence of Tantric Buddhism, 
Brahmanical Tantricism and Tribal Tantric practices in this 
area. - This led to the elevation of a Tantric Buddhist temple 
in this place in the design of a star in adherence to the 
instruction of the Tantric Buddhist texts as early as eighth 
century A.D. when king Indrabhuti and his sister Lakshminkara 
were rising to the acme ‘of glory by their Tantric cultures226 
The cult of yoginis attained unprecedented popularity 
during this period as it was influenced and followed by the 
Brahmanical Tantrist, Tantric, Buddhists as also by the Tribal 
Tantric practitioners, BeBeIREKY of the cult of yoginis, credence. 
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in Tantric efficacies and the desire of enjoying the moral and 
material support of fhe people by the works of public utility 
prompted Janmejaya to build this temple of yogini in Ranipur 
Jharial in later-half of Ninth century A. D. The Somegvara 
temple of this place was built in tenth century A.D. when 
Gaganasiva came to this place from Uttara Terambi. 


Antiquities of different religions dated from Sixth century 
A. D. to Tenth century A. D. are thus believed to have been 
found in this place on the available pieces of testimony. They 
testify that this place had been a citadel of multilateral religious 
developments for centuries together. With a lofty cultural 
tradition it exerted profound influence on the people, their 
society, their theology and the different aspects of their way of 
living. Its influence remained active for a petty long period 
as it is testified by the group of dwelling houses traceable in 
this place. These dwelling houses convey an impression of 
having been built in a much later date for the devotees, 
pilgrims, preachers and other people. They were rebuilt and 
repaired many times till their irreparable damage and collapse 
by the ravage of time. 


Ranipur-Jharial is partly explored. Many of its antiquities 
are probably concealed under the earth. It will yeild other 
archaeological remains if the spades of the archaeologists will 
travel to this area. The author is confident that many of the 
Chasms ofthe history of Orissa as also of India will definitely 
be bridged if an excavation of the site and perusal of its 
findings will be made properly. 
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(Bolangir) p. 503. (Report of Beglar quoted). 
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sanctum or the garbbagriha of the temple of a God will be of 
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Somegvara Temble Inscriptions at Ranipur-Jharial Lines 1-2 
See p. 6, of this book. 
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(Hayasya or Hayagriva) pp. 13-15 (Simhasya or Simhamikhi 
etc. These goddesses of Nigpoonay ogavali figure as Yoginis in 
Skanda Puraoa Kasi Khang Chap—45 Verses 34-42. They are 
also found in the Yogigi temple of Ranipur Jharial in their 
iconographic representations. 
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Dr. R. P. Mishra—Sahajayana—A study of Tantric Buddhism 
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system p. 124. 
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Orissa District Gazetteers (Balangir). 

Ed. N. Senapati and Dr. N. K. Sahu. p. 509. 
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See Chapter I, p. 9. and Note No. 25 in p. 13. of this book 
‘Fragments of Indian Culture, See also Epigraphia Indica— 
Vol. I, pp. 351-356 verse XV of Ranod Stone Inscription. 
See above in this Chapter. ନ 
See also Jaina Harivamsa, Chapter—XVII verse 36. 
“VYindhya Dprigsgthebhi Chandrena Chedjrastramadhisthitam/ 
Suktimaya state Dhyayi namna Suktimati puri”, 
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149. Dr. R. P. Mishra—Sahajayana—A study of Tantric 
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APPENDIX—A 


List of Yoginis according to Chapter 45 verses 34-42 of the 
Kasni Khaada of Skanda Purana. 


” 


Gajanana 
Simhamukhbi 
Gridhrasya 
Kakatundika 
Ustragriva 
Hayagriva 
Varahi 
Sarabhanana 
Ulvakika 
Sivarava 
Mayuri 
Vikatanana 
Astavaktra 
Kotarakshi 
Kubja 
Vikatalochana 
Sushkodari 
Lalatjihva 
Svadanshtra 
Vanaranana 
Rikshakshi 
Kekarakshi 
Vrihatdanta 
Surapriya 
KapalahdSta 
Raktakshi 
Suki 

Syeni 
Kapotika 
Pasahasta 
Dandabhasta 
Prachanda 


33. 
34. 
35. 
36. 
37. 
38. 
39. 
40. 
41. 
42. 
43. 
44. 
45. 
46. 
47. 
48. 
49. 
50. 
51. 
52. 
53. 
54. 
55. 
56. 
57. 
58. 
59. 
60. 
61. 
62. 
63. 


4 


This list shows Sixty—four names. 


Chandavikrama 
Sigughni papahantri 
Kali 
Rudhirapayini 
Vatsadaghna 
Garbharaksha 
Savahasta 
Malini 
Sthulakegi 
Vribhatkukshi 
Sarpasya 
Pretavahana 
Dantasukara 
Krauiichi 
Mrigasirgha 
Vrishanana 
Vyattasya 
DhumanihS$svasa 
Vyomaikacharana 
Akshadrik 
Tapini 
Soshinidrighti 
Kotari 
Sthulanasika 
Vidyutprabha 
Valakasya 
Mrajari 
Kataputana 
Attattahasa 
Kamakshi 
Mrigakshi, and 
Mrigalochana. 
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APPENDIX—B 


List of Yoginis according to Chapter—60 of Kalikapurana.. 


1. Brabhmani 33. Svaha 

2. Chandika 34. Bhadrakali 
3. Indrani 35. Aparna 

4. Kaumari 36. Bhagankari 
5. Roudri 37. Kshemankari 6 
6. Vaigpavi 38. Mahakali 

7. Narasirpehi 39. Chandanayika 
8. Kalika 40. Chanda 

9. Chamunda 41. Changavati 
10. Durga 42. Chandi 

11. Varabi 43. Mahamedha 
12. Sivadiuti 44. Chandogra 
13. Mabhesvari 45. Priyankari 
14. Jayanti 46. Valavikarini 
15, Kaugiki 47. Ugrachanda 
16. Sapkari 48. Valapramathini 
17. Kali. 49. Uma 

18. Kapalini 50. Sarvabhutadakint 
19. Sarvamangala 51. Manamohini 
20. Medha 52. Sailaputri 
21. Sakambbhari 53. Chandika 
22. Bhima 54. Tara 

23. Bhramari 55. Kushmandi 
24. va 56. Mabadiiti 
25. Rudrani 57. Chandaghinta 
26. Ambika 58. Vijaya 

27. Kghema 59. Katyayani 
28. Santa. 60. Skandamata 
29. Dhbhatri 61. Mabhagauri 
30, Svadhe 62. Kalaratri 

31. Mobharatri and 

32. Ghoraruda A 63. Jaya 


5 


This list records Sixty-three names. 
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APPENDIX—C 


List of Yoginis according to Chaunsat Yogint Namavali 
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Viraktakshi 


List No. 1 

Divya yogini | 33. Krodhayai 
Mabayogini 34. Durmukhi 
Siddha yogini 35. Pretavahani 
Yugesyvari 36. Kantaki 
Pretaksei 37. Lamvosthi 
Dakini 38. Malini 
Kali 39. Mantrayogini 
Kalaratri 40. Kalakshi 
Nisachari 41. Mobini 
Klinkari 42. Chakri 
Siddhavetali 43. Kankali 
Hriokari 44. Bhubanesvari 
Bhutadama 45. Kundali 
Urdhvakesi 46. Bhagamalini 
Virupakshi 47. Lakshmi 
Raktakeghi 48. Dhanpduri 
Narabhatfijani 49, Karali 
(not available) 50. KausSiki 
Virabhadraksghi 51. Bhadrauoi 
Dhumrakshi 52. Vyaghréani 
Kalahapriya 53. Yakshini 
Rakshasi 54. Yaksbayai 
Ghara Raktakshi 55. Kaumari 

56. Yantravahini 


Bhayankari 57. Vighahraini 
Beiri 58. Visali 
Kumari 59. Kamakghi 
Chandika 60, Dvijari 
varahi 61. Vikati 
Mundadhaiini 62. Dhorayai 
Bhairavi 63. Kapali and 
Vajrani . 4. Vigalanguli 


Digitized by PPRACHIN, SOA 


Fragments of Indian Culture 


102 
List No. 2 
1. Kali 
2. Karali 
3. JI$svari 
4. Susamala 
5. Divyayogini 
6. Mahayogini 
7. Varuni 
8. Brahmani 
9. Ambika 
10. Durga 
11. Jaya 
12. Vijaya 
13. Dhumayvati 
14. Kamegsvari 
15. Chamuunda 
16. Mabhakali 
17. Chitrani 
18. Varunji 
19. Kurikulla 
20, Kapila 
21. Rohini 
22. Sumanpgala 
23. Varahi 
24. Raktakshi 
25. Vainyaaki 
26. Yamaghanta 
27. Vaisvanari 
28. Pretanasa 
29. Hemakanta 
30. Nirafijani 
31. Sankbani 
32. Padmani 


ˆ 64. 


Chadravati 
Narasichi 
Chandi 
Sautila a 
Sarasvati 
Harasiddhi 
Vaisvani 
Isani 
Lalita 
Gauri 
Suryaputri 
Purnabhagani 
Banadevi 
Narayani 
Bharavi 
Bhadravati 
Agnihotri 
Katyayani 
Jvalamukhi 
Kamakshi 
Kapalini 
Bhagamalini 
Sresthini 
Kalaratri 
Yogesvari 
Siddhi 
Kumari 
Sankari 
Indrani 
Hrinkari 
Mahadyidya, and 
Chakre$svari 
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List No. 3 
Brahamani 


Kumari 
Sankari 
Rudrani 
Kankali 
Kaiali 
Kali 
Mahakali 
Chamunda 
Jvalamukhi 
Kamakshi 
Varahi 
Bhadraxali 
Durga 
Ambika 
Lalita 
Goravi 
Sumangala 
Rohini 
Kapila 
Silakara 
Kundalini 
Tripuri 
Kurukulya 
Bhairavi 
Champavati 
Narasimhi 
Nirafijana 
Hemavati 
Pretasana 
Isvari 
Vegmanari 


33. 
34. 
35. 
36. 
37s 
38. 
39. 
40. 
41. 
42. 
43. 
44. 


45. 


46. 
47. 


48. 


49. 
50. 


ଚା 


52. 
53. 
54. 
୬5; 


56. 


57. 
58. 


59. 


60. 
61. 
62. 
63. 
64. 


Vinayaki 
Yamaghanta j 
Sarasvati 
Totila 
Vemsanavi 
Vamdi 
Sam$sani 
Padmani 
Chitrani 
Varuni 
Yamabhagini 
Surya putri 
Susitala 
Krignavarahi 
Raktakshi 
Kalaratri 
Akashi 
Sregthani 
Jaya 

Vijaya 
Imavati 
Vagesvari 
Katyayani 
Agnihotri 
Chakresvari 
Mahavidya 
Isani 

Bhavani 
BhubaneSsyari 
Chakresvari 
Mobharatri (Maharatr) 
Thi (Dhi) Devi) 


N. B. :—All these three listsarefound in Dr. V. S. Agrawal- 
Ancient Indian Folk cults-Appendix | H pp. 204-206. All these 
three lists delineate names of Sixty four yoginis each. 
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APPENDIX—D 


List of Yoginis according to Brihannandikesvara purdna 


1. Narayani 33. Smrgiti 

2. Gauri 34. Phriti 

3. Sakambhari 35. Tusti 

4. Bhima 36. Pristi 

5. Raktadantika 37. Medha 

6. Brahmani 38. Vidya ଚ 
7. Parvati 39. Lakshmi 
8. Durga 40. Sarasvati 
9. Katyayani 41. Aparna 
10. Mahadevi 42. Ambika 
11. Chandaghanta 43. Yogini 
12. Mahavidya 44. Dakini 
13. Mabhatapa 45. Sakini 
14. Savitri 46. Harini 
15. Brabmavadini 47. Hakini 
16. Bhadrakali 48. Lakini 
17. Visalakshi 49. Tridegvari 
18. Rudrani 50. Mahagsgasthi 
19. Krighpapingala 51. Sarvamangala 
20. Agnijnata 52. Lajja 

21. Rudramukhi 53. Kautfsiki 
22. Kalaratii 54. Brahmani 
23. Tapasvini 55. Mahesvari 
24. Meghavana 56. Kaumari 
25. Sahasrakshi 57. Vaisnavi 
26. Vishnumaya 58. Aindii 7 
477 dalodar 59. Narasizhhi 
28. Mahodari 60. Varahi 
29. Muktakegi 61. Cliamunda 
30. Ghororupa 62. Sivaditi 
31. Mabhabala 63. Visnupriya 
32. Sruti a | 


N. B. :—This list witnesses the names of Sixty-three yoginis. 
This list is quoted in Vigvakosa Vol-16 1312 p. 73. This list is 
also’ quoted in Dr. H. C. Das and Sri D. Panda-Tantricism— 
A study of the Yogini cult pp 35-36. 
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APPENDIX—E 
List of Yogini in Brihat—Nila Tantra 


1. Brahmani 29. .Kshema 

2. Chandika 2? 30. Dhatri 

3. Raudri 31. Svaha 

4. Gouri 32. Svadhaparna 
5S. Indrani 33. Mahodari 

6. Kaumari 34. Ghorarupa 

7. Vaignavi 35. Mahakali 

8. Durga 36. Bhadrakali 

9. Narasimhi 37. Bhayankari 
10. Kalika 38. Kshchapkari 
11. Chamunda 39. Ugrachanda 

12. Sivaditi 40. Chandogra 
13. Varahi 41. Chandanayika 
14. Kaufsiki 42. Chanda 

15. MaheSsvari 43. Chandayvati 
16. Sankari 44. Chandi 

17. Jayanti 45. Mahapriyankari 
18. Sarvamangala 46. Valavikarini 
19. Kali 47. Valapramathini 
20. Kapalini 48. Madanonmathini 
21. Medha 49. Sarvabhutasyadamani 
22. Siva 50. Uma 

.23. Sakambhari 51. Tara 

24. Bhima 52. Mahanidra 
25. Santa 53. Vijaya 

26. Bhrimari 54. Jaya 

27. Rudrani 53. Sailaputri 

28. Ambika 56. Adya. etc. etc. 


N. B :—In the book of M. 5S. Kaul Karttiki is listed in place 
-of Kaufsiki. 

This list contains names of fifty-five yogini and is found in 
Ed. R. C. Kak—Brihat-Nila Tantra (Srinagar 1938) p. 169. 
‘See also Brhannila Tantrtm Edited by Madhusudan Kaul 
(Butalo and company Delhi—1984) p. 169. 
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APPENDIX—F 


The list of yogini whose names are inscribed§gbelow the: 
images of the various Saktaist goddes of Bhieragbat. 


Ajita 
Chhatrasamvara 
Chaydika 
Manada 
Kamada 
Brahmani 
Mahesgvari 
Tankari 
Tapini 
Hansa 
Ranpajira 


. Hamsini 


Isvari 
Sthanvi 
Indrajali 


Thakini 
Phanendri 
Uttala 
Lampata 
Jaba 
Riksgamata 
Gandhari 
Jahnavi 
Dakini 
Bardhani 


31. 
32. 
33, 
34. 
35. 
36. 
37. 
38. 
39. 
40. 
4. 
42. 
43. 
44. 
45. 
46. 
47. 
48. 
49. 
50. 
51. 


52. 


53. 
54. 
55. 
56. 
57. 


Darpahara 
Vaisnavi 
Rangini 

Rupini 

Sakini 

Ghantali 
Dhaddati 
Janghbini 

Bhigani 

Satanu Samvara. 
Gahani 

Deddari 

Varahi 

Nalini 

Nadini 

Indrani 

Eruri 

Sandini 

Enigini ନ 
Teraniva 
Teranta 

Parvati 
Vayuvena 
Abheravardhini. 
Sarvatomukhi 
Mandodari 
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61. 
62. 
63. 
64. 
65. 
66. 
67. 
68. 
69. 
70. 
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Khemukhi 
Jamvari 
Audara 
Sthirachitta 
Yamuna 
Bibhatsa 
Simbhanana 
Niladamvara 


71. 
72. 
73. 
74. 
75. 
76. 
77. 
78. 


79. 


Antakari 
Pingala 
Akkhata 
Kshatradharmini 
Virendri 


Ridhbali devi 


( Vide A. Cunningham Archaeolgical Survey «of India report. 
IX pp 63-70). 


N. B :—For this list of the Yogini in Bheraghat please See 


V. W. Karambelikar—Matsyendranath and His yogini cult in 
Indian Historical quarterly Vol XXX{ 1955 No. 4 pp 369-371 
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APPENDIX—G 
List of Yoginis according to Sritattvanidhi 


In Scitattva-nidhi names of Sixty-nine yoginis are traced 
‘out. These 69 yoginis are grouped into eight categories. These 


eight categor1ies in groups are named as a 
1. Gupta Yoginis 2. Guptatara yoginis 

2. Sampradaya Yoginis 4. Kulatirna Yoginis 

5. Nigarbha yoginis 6. Rahasya yoginis 

7. No mention of yopginis 8. Atirahasya yoginis 


is found-sevyenth group 


1. The Gupta Yoginis : 


In this group the yoginis are described four-faced three eyed, 
‘red in the colour of the body with crescent moon -over their 
diadem. They are of benignant nature with a pleasing face. 
Their hands carry on bow, arrow, shield ‘and sword. The 
_yoginis of this group are 16 in number and named as follows. 


1. Kamakagayika 9. Nityasarirakarsanika 
2. Buddhyakargapika 10. Ahamkarakarganika 

3, Sarvakarsanika 11. Nitya atma-Karsanika 
4. Nityarupakarsanika 12. Sparghakarganika 

5. Gandhakarsanika 13, Chittakarsanika 

6. Smrityakarsanika 14. Rasakarsanika ° 

7. Vijakrganika 15. Nityanamakarsanika 
8. Amrita Karganika - 16. Nityadhiyakarsanpika 


2. Guptakara Yoginis : 


In this group eight yoginis are there. They are— 


(a) Anangasumana (e) Ananga-rekha 
(b) Anangamekbala (f) Anangabega 
(c) Anangamadana (g) Anapngaanku$a 


(d) Anangamadanatura (in Anangamalini 
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These eight yaginis are described to have held in their four 
hands a bow of Sugercane (Ikghuchapa) the arrow of flower, 
pugpakandaka or the bunch of flowers in ball-shape and lily 
(utpala) These are all Yoginis related to sexual matter or Sex- 
Yoginis. 


3. Sampradya Yaginis ¢ 


This group is membered with 12 Yoginis and deities of this. 
group display a fire-arrow (Vanhishara) fire-bow (Vanchichapa) 
Vfinhirupamasi or fire-sword and Vanhichakra or fire-disc in 
their four hands. These yoginis are named as— 


(i) Sarvasanchovini (vii) Sarvasampataprapurini 
(ii) Sarvadvandasankari (viii) Sarvasmmohini 

(iii) Sarvajibhranika (ix) Sarvastambhanika 

(iv) Sarvakarganika (x) Sarvarthasadhini 

(v) Sarvavidravani (xi) Sarvaranijanika 

(vi) Sarvamantramayi (xii) Sarvavasamkari 


4. Kulattirn@ Yoginis < 


In this group the number of Yoginis are ten. Each one of 
them represents a positive power of endowing he devotees with 
virtues or good qualities. These yoginis are of white com- 
plexion, benignant in nature but terrifie in countenance. They 


are named as— 


(a) Sarwasaubhagyadayinit (f) Sarvasiddhiprada 


(b) Sarvangasundaii (g)eSarvapriyankari 

(c) Sarvakamaprada (h) Sarvamangalakarini 
(d) Survaduhkhavina$shini (i) Saxvemrityaprash anna 
(e) Sarvasampatprada (J) Sarvavighnavinafini 


5. Nirgarbha Yogini : 


These yoginis are of fonr hands, each holding thunderbolt 
spear, tomara and disc. Théy are white in complexion, benig. 
, > 
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ment in nature and terrific in appearance. Their names figure 


.as follows— 


(a) Sarvajria (f) Sarvadhararasvarup3 

(b) Sarvagakti (g) Sarvepsitaprada 

(6) Sarvaisvaryapradayini (hb) Sarvapapaharini 

(d) Sarvajdianamayl (i) Sarvarakshasvarupint 
(e) Sarvavaydhivinashinpi (j) Sarvanandamayi 


6. Rahasya Yoginis : 


These yoginis are of hand and display in hands Vina or 
harp and Pustaka or Books. They are of red complexion. 
They are— 


(a) Vasini (€) Vimala 
(b) Kamefshi (f) Sarveghi 
(c) Kaulini (ge) Jayani 
(d) Mridani (hb) Aruna 


These yoginis are eight in number. 


7. Although the group is depicted as Suventh, no yoginis 
.are narrated in this group. 


8. Atirahasya Yoginis 


This group hembodies three yoginis each of whom are of 
.eight hands. They display bow, arrow, drinking vessel of wine, 
a kripana or small pointed koife, the phalaka snak€ noose 
{(nagapeasa) a bell (Gnanta) and a matuhlinga or Citra, These 
three yoginis are named as— 


1. Kamefghi 2. Bhagmalini 3. Vajreshi 
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List of Yogini according to palm-leof manscript named 


Durgapuja preserved in Orissa State Museum Library, Bhuba- 


neswar M. S. No. folio 22-23. 


1. 
2. 
3. 
ଏ 
5. 
6. 
7. 
8. 
9. 


10. 
11. 
12. 
13. 
14. 
15. 
16. 
17. 
18. 
19. 
20. 
21. 
22. 
23. 
24. 
25. 
26. 
27. 
26. 
29. 
30. 
- 31. 
32. 


Brahmani 
Indrani 
Kumari 
Bhairavi 
Durga 
Narasirhbi 
Kalika 
Chaimunda 
Sivaditi 
Varahi 
Kaufsiki 
Mabesvari 
Sankari 
Jayanti 
Sarvamangala 
Kali 
Karalini 
Medha 
Siva 
Sakambhari 
Vama 
Santa 
Vagarl 
Rudri n 
Rudrani 
Ambika 
Ksama 
Dhatri 
Svaha 
Svyadha 
Mahodari 
Ghorarupa 


33; 
34. 
35. 
36. 
37. 
38. 
39, 
40. 


Mabhakali 
Bhadrakali 
Kapalini 
Kshemankari 
Ugrachandi 
Chandanayika 
Chandanayika 
Chanda 
Chandavati 


. Chandi 


Mahamaya 
Priyankari 
Valabikramani 
Valapramathini 
Madanonmathini 
Sarvabhutamananani 
Uma 

Ghora 
Mahanidra 
Vijaya 

Jaya 

Sailaputri 
Chandika 
Chandaghanta 
Ghasini 


” Krusmaypdi 


Sakalamudra 
Katyayani 
Kalaratri 
Magagauri 
Chandika 
Gauri 
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APPENDIX—I 


Eight yoginis are depicted in astrology. They regulate the 


human fate. 


69 a Dr Or ls bo 


Mangala 
Pingala 
Dhanya 
Bhramari 
Bhadrika 
Riksha 
Siddha 
Sankata. 


They are named as— 


They regulate the human 1 fate like the 
9 planets or Navagraha. These eight 
names are referred to in Brihat 
Jyotisha Siddhanta written by Pt. 
Sri Nivarana Chandra Chaudhury 
printed by Bepra Dass Mullick at Basak. 
Press 127. Masjidbari Street, Calcutta. 
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APPENDIX—J 


Sarala Das a poetof Orissa of 15th Century A. D. describes. 
a list of Yoginis in his Chandipurapa. He also describes vehicles 
of Yoginis. He flourished during the time of Suryavarc$si king 
Kapilendradeva Gajapati of Orissa. 


Name sf Yoginis 
Chhaya 


Maya 
Naravyani 
Brahmayeni 
Bhairavichakra 
Vaseli 
Indrayeni 
Mahesvari 
Rudrayeni 
Tripura 
Ugratara 
Charchika 
Tarini 
Ambika 
Kuthari 
Khechari °‘ 
Bhucbari ° 
Kankali 
Vetali 
Bhadrakali 
Rohini 


Kesvari 


Kamakshi 


Vehicle 
Samnc.vara, a 
deer type 
animal 

Sarnc vara 
Garuda 
Swan 
Sampati 


Elephant 
Bull 
Sancvara 


Boar 
Corpse 


Peacock 


Tiger 


Cock 


Name of Yoginis Vehicle 
Bhagavati 


Nila 
Kamala 
Santi 
Kanti Sheep 
Mabhakhala 
Madhavi 
Chamunda Bear 
Vimala Lion 
Chandesvari 
Avandai 
Varahi Black dog 
Ranashandha 
Surupa 
Birupa Owl 
Sudharmini 
Sandhai 
Bandhai « 
Brahmanda 
Uddharini 
Kamabhadra 
Kamen! 
Ambika 
Chaturai 
Bhzdrayani 
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Name of Yoginis Vehicle Name of Yoginis Vehicle 

Uluka Kapéali Tigress 

Samudra Kuhubashini 

Tarini Bhaskari 

Anuchaya Chandrayant 
Shyamabhadra 

Mabhavala Trilochant 
Trilokamorini 

Gopali Balinimajai 

Banadevati Khilayani 

Mohini Dakegvari 

Kamesani Urddhvanetra 

Pingala Kothai 

Pingalegvari Suresvari 

Sarvangini Bhagavati 

Poelani Sarasvati 

Hingula Tigress Murati Camel 

Hiradhara Mahamaya Deer 

Chanchalai He-buffalo Bahuti Boar 

Viraja Scorpion Vikarali Jackle 

Surekha Annapurna Lion 
Mahamayi 

Matanngi ass 


This list from the Chandipurana of Sarala Das has been 
quoted by Dr. A. Joshi in his essay “‘Chatuhshaghti Yogin?” in 
Odishara Sakta Samskriti (Granthamandira, Bhod BSgihari, 
Cuttack-2) 1983. pp. 53-55. 
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CHAPTER—IN 


DEVELOPMENT OF DIFFERENT RELIGION IN 
RANIPUR-JHARIAL 


For a proper cognition of the civilisation and culture of 
‘man a systematic study of bis religion seems as indispensable 
.as that of otber aspects of his living. A scholar probably is 
right when he advocates that man became homo-religious when 
he became a homo sapiens. Whatever may be the defination 
and nature of religion in its connotation in modern times, it is 
a general impression with the scholars that it was product of 
belief with the primitive man. Belief originates in a psychologi- 
cal congruence with a feeling from experence. The primitive 
man living in the Jap of Nature with the natural and primordial 
simplicity began to gather different mental experience while 
‘trying to keep his body and sou! togetber. In view of the usual 
.-and perpetual flow of the common buman feeling and proclivity, 
it is plaucible to believe that the primitive man became grateful 
to several phenomena of Nature which helped his animate 
-continuity but became fearful to many other natural phenomena 
which appeared dangerous and destructive to him. Both the 
“benevolent and the malevolent aspects of Nature became the 
objects of * his supernatural faith as also of his worship 
prompted by his desire of continuing longevity. The nature, 
appearance and the theological concepts of these venerable 
objects began to vary accordingly in his conceptual formations 
as they were marked with different elements of diverging 
psychological behaviours. 


This psychological behaviour was probably reflected in an 
.accentual manner when he continued to experience the realities 
‘of life, hallucination of dream and the cease of vitalities in his 
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fellow-creatures as also in the body ofhis own in a gradual 
aggravation. While facing the realities of day-to-day life, his 
psysical force coupled with his primitive intelligence betrayed 
him sometimes. In the experience of dream, he felt his presence 
in a place other than the real one, beheld something stranger 
to him in reality, got something to whick he could not redily 
achieve and talked with those whom he had not seen or would 
not see in reality. In the death of his fellow-creature he felt. 
the absence of something in a dead body, While comparing it 
with that of his own. That led him to conceive an indweller- 
self which while inside the body ensures animation and while 
isolating the body causes the cease of vitality. This indweller- 
self or spirit after its departure from the body becames a free 
spirit and abide in trees, rocks, mountain, fountain, caves and. 
almost all the natural phenomena of the world. In this way 
the whole world was believed to have been the abodes of 
several liberated selfs or free spirits who were also conceived to 
have possessed supernatural powers. These spirits with: 
enormous supernatural powers were confided to be the 
regulators of human luck and life and were adored and: 
propitiated by the primitive man. The worship of these 
‘Supernatural Spirits’ was called animism by the scholars® and 
was conceived as universal in some forms or others in the whole 
primitive world of the primary days? Supernatural beliefs and 
practices thus from the foundation of all primitive religions and 
magics in the whole woild.* # 


The primitive religions and magics even in the face of their 
admissibility of supernatural belief and veneration are distingui- 
shed from each other. In the religipus state of mind, the 
individual relies on the compassion and mercy of the spirits 
whereas in a magical bent of mind he believes that predictable 
result must be attained if the prescribed instruction and proce- 
dure in worship are appliéd into practices. In the magical 
practices the adherent feels that he has power over power® 
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The path of magic associated with a number of dangerous rites 
was characterised by a limited practice by few courageous 
primitives where as religion based on devotion or polite appeal 
prevailed universally in the entire primitive world. 


1. Saivism in Ranipur-Jharial 


Since the days of their earliest known civilisation Indians. 
professed credence in religion. Eminent arehaeologists, John 
Marshall, E. Mackay, R. E. M. Wheeler, H. D. Sankalia and 
many others have recorded a comprehensive discourse on the 
religion of the pre-vedic settlers of India while elucidating their 
studies on the history and culture of these people based on the 
archaeological excavation of Mahenjodaro, Harappa, Lothal, 
Kalibangan and many other places.¢ Tt is a general opinion 
among the scholars that the worship of Linga and Yoni figured 
accentually in these places in the midst of a different variety of 
cult-objects. The reverence of Lipga and Yoni probably grew 
among the primitives as these two objects appeared to these 
people as the source of all creations of the animate world, all 
filial compositions and relations, satisfaction of psychological 
proclivities and many other direct and indirect facilities related 
with the way of living. Worship of these two objects laid the 
foundation of atleast the male and female principles on which 
the magnified concepts of Siva and Sakti was established under 
a prolonged evolution. Difference of opinion prevails among the 
scholars with,regard to the identity of the image of the so called 
Pasupati seal of Mahenjodaro. This sgal displays an anthro- 
pomorphic and ithyphallic figure seated on a low dais in a 
Yogic posture with his heels meeting in the perineal region, the 
hands of his extended and braceleted arma resting on his knees 
and his head bearing a horned he address. Surrounding this 
figure are small representations of a thinoceros, a buffalo, a tiger 
and an elephent. Under the dais are found the representaion 
of two goats or deers and the sed! also dears an inscription of 
Sseven-signs. 
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Starting from the hypothesis of the archaeologist John- 
Marshall, many scholars identify the figure of this seal as the 
precursor of Lord Siva in his Pasupati form.” While pioneering 
this school of opinion he writes “In the religion of the Indus 
people there is much of course, that might be Parallelled in 
other countries. This is true of every prehistoric and of mpst 
historic religions as well. But, taken as whole their religion 
is so characteristically Indian that it can hardly be distingu- 
ished from still living Hinduism or atleast from that aspect of 
it which is bound up with animism and the cults of Siva and 
the Mother Goddess still the two most potent forces in popular 
worship”. The erudite scholar N. K. Sastri express a serious 
doubt with regard to the development of all the specific attr- 
ributes of Lord Siva which are advocated to have been 
incorporated by the figure on the so called Pasupati seal al- 
though he assents with the view of Marshall with regard to 
the cult mothergoddess. As he writes “‘“While Marshall’s 
explanation appear conclusive in regard to the cult of 
mothergoddess, and phallic cult and the tree and animal cults, 
his speculation on the male God whom he thinks was proto- 
type of the historical Siva, are rather forced and certainly 
not so convincing as the rest of the chapter. It is difficult to 
believe on the strength of a single “roughly carved seal” 
that all the specific attributes of Siva as Mahega, Moha- 
yogin, pasupati and dakgina-murtti are anticipated . in the 
remote age to which the seal belongs“? Prof. D. D. Kosambi 
while explaining the figure of this terracotta seal suggests that 
the horns displayed by this figure are those of a buffalo and not 
of a bull with which the mythology of Siva maintains a close 
link. He further proposes on this advocacy a historically 
improbable identification of this figure with Mahisasura or 
Buffalo-demon and through this demon cacks to Siva,2° 


Father Heras while trying to unravel the inscription of this 
seal reads the seven signs on the seal as “An nand Volkei Kuda 
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min adu An” which according to him means “‘The Lord of the 
water-jar and of the Fish is weakening and strengthening the 
Lords”.31 A scholar corroborates this view and advocates that 
the early idea of a yogic discipline, can be perceived from the 
image of the figure An, the male deity, Siva seated in a yogic 
posture.*# He also supports the view of Heras who explains 
‘An’ as a male principle and “Kudu” of his reading as Union 
with ‘Amma’ a common term used for mother in a dialect of 
Kannada region of South India.38 Walter Fairservice reads 
this sevensigns inscription as “Ala Vela liru kuramatta kura 
al”34 taking into consideration the dictionary of Dravidian 
etymology. Accrding to him his reading means “‘Guardian 
Chief Aliru who assembles the herds’”’35 The erudite scholar 
R. N. Nathi® while deciphering this inscription reads the seven- 
signs as “MIDABHAKA VAGA” which in conjoint 
word appears in his pen as Midabhakavaga or In 
consonance with his view the figure of the seal is the image of 
a god. He explains the word ‘Mida’ or Midkha’ as Urine and 
Miha as sperm or spermatozoa,” According to his view the 
term ‘Bhaka’ in his reading is the short form of Bhaksha or 
Bhakshakara which means a bakeri® In consolidation of his 
analyses he thus considers the figure of this seal as thc Sperm- 
baker God.:3? What he thus advocates in this regard is 
quoted below. 


“Here is the God out of whose Mida are born the windgods 
who back ?the sperm in an animal or plant to potentiality for 
the purpose of creation. He is the transformer of seed principle 
.(v) to action point (pa) when he will be Vana or as 
transformer of that principle to solidity (‘or’); when he will 
be Vaala or pronounced as Vaalda. He is in that case 
in the first stage of the upsurge of life-breath ( Pragna 
upanisad-II-2 ) symbolished by a conical upright dummy stone 
pillar, now known as the Vanalingam Siva and was highly 
venerated as god ‘Baat’—th® male principle of reproduction‘ 
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husband of the land or base of action (yoni) that he fertilised — 
all over the ancient middle East ( Durant .p-309 ). The symbol 
of the letter known as the Vedic or Dravidian ଂ and written 
as may be compared with the genital of the god in the 
picture’ 20 


All the views represented above thus witness that eacir 
one of them differs from the other either in one Or several 
a sptct. The problem of irreconcilabity also arises: 
between the various views because the script of this seal and 
others are not uniformly and unimpeachably deciphered so: 
far. From the iconic feature of the image on this seal, 
it seems that it was definitely a representation of a forest- 
god surrounded by the savage and domesticated animals. 
It was undoubtedly a god seated in yogic posture. Yoga in 
its primary Concept probably grew in the lap of forest. Ever 
as late as the era of puranas, the Indian ascetics practised 
their yoga in the forest and even the kings and emperors went 
to practise yoga in the forest on different occassions. The 
ithyphallic feature of the image also indicates that it was a god 
of fertility and was the representative divinity of the male 
principle in the animal world. It further appears that the: 
paternal role in tke birth of human baby is also indicated by 
this figure in its erectile genital. The horned headdress, the 
bangles and the downward Pointed triangles in the image are 
probably the elements of decorations and do not substantiate 
any religious mythology of Dravidian nature. The concept of 
fertility linked with the human world is bound to suggest any: 
man the indispensable role of the male and female for the birth 
of a baby. The non-Aryan and Aryan mythologies of India. 
generally suggest the natural genesis of the divine progeny 
although in few cases they do not isolate the a-sexual origin of 
the sons and daughters of the gods and goddesses. Origin of the 
veneration of the Linga and Yoni in India was most probably 
a product of this natural process of creation in which the: 
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instrumentalities both the male and female are equally viewed. 
Creative process in eanimal world is impossible without the 
sexual co-operation of both male and female. This basic and 
univerial idea of hman birth was probably not isolated from 
the religious concepts of the pre-vedic settlers of India althrough 
in ‘the conspicuous absence of an authentic decipherment 
of the signs of their sealings, it is difficult and even unhistorical 
to coceive that each god of their terracotta seals was assigned 
with a spous or each goddess of their seal was husbanded 
by a God. The basic idea of the sexual union of a divine 
couple in this civilisation may will be attested by the worship: 
of Linga and Yoni and a terracotta seal which exhibits a nude 
female figure with upside down, legs wide a part and a plant 
issuing out of its womb.23 To an unbiased scholar, the 
mythology around Siva is not confined to a particular age but 
is an evolution of several ages. Itis a prolonged evolution in 
the midst of modification and addition. From these discussions: 
it is thus plausible to believe that the ithypallic and anthro- 
pomorphic figure of the terracotta seal from Mahenjodaro is 
a forest God of fertility and a representative god of the male 
and paternal principle of human procreation. Although it is 
difficult and even historically untenable to identify this figure 
with Lord Siva in terms of his sophisticated attributes of much 
later ages and well-grown magnanimity. It is probable that 
the ideas’ expressed from the iconic representation of this figure 
formed the pasic foundation of the magnanimous Siva of the 
subsequent age. True it is that in the mythology of the present 
day even, Siva is narrated to have his abode in the forest-clad 
mountain Kailasa, to have an ithypallic appearance in several 
scriptures and iconographic representation and also as a 
pioneering god of male and paternal principle around whom 
several matrikas or yoginis of different religious schools are 
represented dancing, sitting, and co-existing in different gestures. 
irrespective of the real source of tHeir conceptual origins. 
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While investigating into the inner current of the evolution 
of the concept of Siva scholars incline to reconcile the ideas 
disclosed by the so called pagupati seal of Mahenjodaro with 
those of the god Rudra delineated in the vedas. In Rig veda, 
Rudra is represeated as dischargiag shafts which run about the 
heaven and earth.2? as the owner of the weapon which slays 
kine and man?8 as the protector of the animal world?* and 
also as a physician of veteran physici“ns who causes and cures 
diseases.25 He is also believed in the early vedic theology as a 
god with supreme power and universal sovereignty.2® In several 
other places of the Veda he is depicted as Universal sovereign 
invincible, annihilator of the evils and materialiser of the good 
desires.3? He appears with a polished belly, nice noose, bright 
complexion, tawny brown colour sometimes terrific with 
adamantine in hand and sometimes beautiful and as a master of 
profuse material and spiritual splendours.28 All these attri- 
butes assigned to Rudra seldom analogise his attributes expres- 
sed in the so called pasupati seal. It is thus a gross mistake to 
conceive that the ithyphallic figure of the seal of Mahenjodaro 
appeared in this veda as Rudra. It is also a blunder to discard 
the contribution of the concept of Vedic Rudra in the gradual 
growth of the magnanimous concept of Lord Siva in the subse- 
.qunt days for Siva is identified as Rudra and all the eleven 
Rudras are conceived as his physical manifestations in the 
‘puranic literature, 29 These clues however suggest "that the 
primary notions of Siva were developed separately’ in the ear- 
list stage in two different-pre-Aryan and pro-Aryan cultures. 
In the earliest stage which may be construed as the interlude 
between period marked with the decline of Harappan civilisation 
and that demarcated with the efflorescence of Early Vedic 
civilisation they probably isloated a tendency of amalgam or 
cultural assimilation and its echo was most probably announced 
in two early vedic hymns which narrate a prayer to the 
prominent vedic deity Indra. Imrthese hymns the Aryans pray 
to resis the impenetration of their enemies who were the wor- 
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shipper of Sisna or the phallic god into their domicile and even. 
to massacre them with the plundering of their afiuence and 
desolation of their cities.3° These Rigvedic hymns whill expres-- 
sing the disapprobation of the phallic worship by the Aryans 
also suggest that this worship was prevalent among Non-Aryans 
of India even during the eaily Rigvedic age. These non- 
Aryans as these hymns indicate were rich, prosperous and even 
the builders of Urban civilisation. As the people of Indus. 
valley and Harappan civilisation had built an Urban civilisation,. 
the author is inclined to trace out an indirect reference to these 
Non-Aryan people in these hymns. In the Atharva Veda## 
the concept of Rudra was further extolled. In this vedic text 
this god figured as Bhava, Sarva and a divinity of different 
names and was conceived as the creative force of animals, 
plants, herbs and other phenomena of the Universe®! In. 
Satapatha Brahmana and Kaufshitaki Brahmana, Rudra is given. 
eight names out of which four-Afani, Sarva, Ugra and Rudra- 
‘represent his terrific and destructive aspect and the other four-: 
Mahadeva, Pagupati, I§ana and Bhava signify his puilanthbropic- 
and benignant aspect.38 The process of sublimating the majesty 
of Rudra definitely continued when he was named Mahadeva 
or Sublime God. In the upanisadic age the concept of Rudra 
was definitely identical with Mahadeva or Mahegvara and he 
attained an Unprecedented magnanimity. In Sevtasvatara 
upanisad, Rudra also named as Isa or Isana is analogised with 
Brahman $he supreme Noumenon and even as the vitaliser of 
all beings.®* The prakriti was called Maya and Mahesvara was 
named as Mayin or husband of Maya in this upanisada®é In 
Atharvagiras upanisad Rudra figures as BrahmadevaSs® The 
Mahabharata while exonerating the majesty of Lord Siva as 
almighty, wrathful, generous and bountiful records tacit appro- 
val to the adoration of Linga even by higher class Aryans in 
Sauptika and Anusasanaparvans.®?” As the erudite and eminent 
scholar, R. G. Bhandarkara®® suggests, the veneration of Linga 
by the higher castes Aryans of Jnd?a was not observed either: 
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in the works of Patafijali or that of earlier days and even upto 
the time of Wema-Khbadphises. As he asserts “We have had 
occassion in a previous section to remgrk that Rudra-Siva 
had a close connection with stragglors in the forest, with Vratyas 
or with those who were not included with the Aryan commn- 
nity and with wild tribe of the Migadas and also observed 
that the gods of the last were amalgamated with Rudra. 
Rudra’s partiality for serpents and his being the lord of the 
spirits or Bhutas were probably due to the influence 
of the serpent worship and the devilry of the savage tribes 
...as the Rudra-Siva cult borrowed several elements 
from the dwellers in forest and stragglers in places out 
of the way. so it may have borrowed this element of 
phallic worship from the barbarian tribes with whom the 
Aryas come in contact. This element, however does not appear 
to have come in all at once, cspecially among the learned 
classes, whose beliefs are represented in the literature 
which we have examined”.39° All these factual illustrations 
thus subtantiate that the primary concepts of the magnanimous 
Siva of the subsequent days began to grow in the iconic 
ideas of the ithypallic figure of the seal of Mahenjodaro and 
the attributes of Rudra described in Rigveda. The primary 
and the feeding concepts of culminating Siva thus continued 
to evolve in two different cultural trends of indigenous origin 
namely the Non-Aryan culture and the Aryan culture. 
The primordial Non-Aryan concept of Siva grew in the lap of 
Harappan culture, in the religious belief of the stragglers in 
the forest and in the belief and practices of the Vratyas and 
Nisradas The primary Aryan notion of Siva began to grow 
in the concept of Rudra in Rig Veda, Atharva Veda, several 
Brahmana texts and Upanigadas. The primary concepts of 
both the cultural trends united in the age of the epics of 
Sanskrit literature in India? and Siva continued to be 
acquainted as a superme God in the amalgam of both the Non. 
Aryan and Aryan attributes. In the puranic age especially 
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when the Siva and Linga puranas weie written bis supreme 
majesty knew no bound and he was described as paramagiva 
and the Mrityunijaya or immortal supremest Noumenon, the 
cause potency of everything of the Universe. He became 
Mahakala or eternity beings the combination of past, present, 
and future and was attributed as the annihilator of every- 
thifig in the Universe without being subjected to any type 
.of description. 


Varieties of views, vows and vistas generally schismatise a 
school of religion into various sub-sects, Saivism, generally 
recognised at an oldest school of Hinduism in view of its 
several primary notions evolved in both Aryan and Non-Aryan 
‘cultures was also sub-divided into a set of sub-sects because of 
the diversities of semblent nature. While composing a pedantic 
commentary on Saddarsanasamuccaya of Jaina Acharya 
Haribhadra Paundit Gunaratna categories the followers of 
Saivism as I-Saivas, II-Pasupatas, 1II-Kalamukhas and JV- 
Mahavratadharas.*° Anandagiri in his ‘$ankaravijaya’ classi- 
fies the schools of Saivism as (a) Saivas (b) Pasupatas (c) 
Roudra (d) Ugras (ec) Bhattas and (f) Jangamas¢± Madha- 
vacharya in his Sarvadarganasamgraha sub-divides the Saivite 
adherents as—1. Saivas, 2. Rasesvara, 3. Nakulisa pafsu- 
patas and 4. Pratyabhijna.*® In several older Saivite texts 
which narrate the division of the devoted followers of Saivism, 
a regular’reference to the Saivas as a sect within Saivism is 
found conspicuously. This amply suggests that the Saiva sect 
within the periphery of Saivism wase a school of remote anti- 
quity. In consonance with the suggestion of Madhvacharya 
the primary theological concept of Saiva school was based on 
Siddhanta doctrine.*# As the Scholars of Saivism believe in 
congruence with the suggertions of Sapkarabhasya based on 
Brahmasiutra and other Saivite texts the Siddhanta doctrine 
was first propounded and propagated by Mahefsvara.** As it 
is believed, it was first preached in Sanskrit the so called 
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language of gods and goddesses.4 ® History has not succeeded 
yet to find out the original Siddhanta doctrine propounded by 
Mahe§gvara on any relible source-materials. The ancient 
Saivite text Sivadharmottara#¢ witnesses that Siddhanta 
doctrines were preached by the Saiva recluses among thhir 
disciples and devotees the Sanskrit, prakrit and regional 
dlalect. Each of these languages as a medium of its preaching 
and the immanent as well as the transcendent concepts of 
Siva in this doctrine however testify that this doctrine evolved 
with the influences of both Aryan and Non-Aryan cultures. 
Saivacharya Srikantha describas Sveta as the primal exponent 
of Saiva school.*? In his view Sveta imparted at first to the 
followers of Saivism the teaching of Siddhanta doctrine.¢#®¢ 
The Vayaviya Samhita of Siva purana deleneates that Siva 
appeared before Prajapati Brahma in his incarnations as Sveta 
and taught him Sivabrahmajfiana or the Brahman nature of 
Lord Siva.3? In this Samhita prakriti appears as Maya and 
Mahesvara as Mayin or the husband of Maya and this idea 
maintains a perfect consimilitude with the delineations observed 
in Svetasvatara Upanigad Chapter-4, verse-10.58° This upa- 
nigad embodied in the representation of its themes a notion 
about a sublime godhead of active personality as distinguished 
from the idea of impersonal Brahman of the early days and 
merged this idea in the exalted personality of Vedic Rudra who 
had at least becn sublimated from the age of Atharvaveda in a 
gradual process. Under the influence of Sankhya®! it professed 
ideas like Virata purusa in the personality of’ Rudra or 
MaheSvar, prakriti and pradhana and considered prakriti as 
Maya and Mahegvara, as Mayin. Although the scholars assert 
that it was not in a sectarian spirit, the doctrines of Saivism in 
a subtle distinction of microscopic observation are found in 
this upanisad. Although occassionally tendency rises among 
the scholars to class it among the early upanigadic literature, 
it is self evidently later to the _upanisadic text of earliest age. 
Svetasvatara figures as the pioneet recluse among the 28 yopga- 
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charyas of Vayaviyasrchita.82 Sometimes a misconception 
crawls into the cognition of scholars that the doctrine of 
Siddhanta are heterodox and anti-Vedic in nature ; as they are 
not quoted in the Sankarabhasgya and Bhasvati commentary of 
paundit Vachagpati Mishra and as they are in a purposeful 
sectarian annotation described as anti-upanisadic in few 
Saivite texts It appears a gross mistake to agnise with these 
misconceptual views because in Svetasvatara upanisad and 
vayaviya samhita prakriti is depicted as Maya and Mahegvara 
as Mayin in a perfect resemblance and an unquestionable 
analogy is observed between the transcendental aspect of 
upanigadic Brahman and that of Siva in Srikanthabhasya of 
Siddhanta Saivagama school. In Tirumantirart of the South 
Indian Saiva saint Tirumular both vedas and Agamas 
are treated as the teaching of one and the same Omnific 
ultimate reality.5* As this saint-scholar advocates, both the 
vedanta and Siddhanta profess the same spiritual truth and its 
realisation although they differ little in their path of realisa- 
tion.®® Tirumular suggests four different stages of spiritual 
realisation while describing the path of gradual elevation. These 
four stages are Asuddha, Suddha Marga and Kadumasuddha.®® 
Asuddha Saivism confines it self to the phallic adoration in the 
temple, observation of the religious formalities and in the 
performance of the Saivite rites and rituals.5? Jn this 
stage the devotees of Saivism venerate the icons and 
anicons of Lord Siva, offer them flower, scented sticks and 
cocoanuts and observe different Saivite vows. Suddha gaivism 
advises the adherents to consider te Siddhanta doctrine of 
Saivism as pure vecanta and to seek eagerly the improvements 
of spiritual realisation by the acquisition of Sivabrahmajfiana. 
Althouth in this stage no emphasis are laid upon the obser- 
vance of religious formalities and rites and rituals the Saivas 
follow them occassionally.°8 In Marga Saivism the adherents 
are instructed to follow the realisatipn of the Sivabrahmajfiana 
in body, speech and mind and to meditate the transcendental. 
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Brahman aspect of Lord Siva with adherence to Saivite yoga.®* 
In this stage also the religious formalities and the practice 
of Saivite rite and rituals are considered unnecessary for the 
realisation real truth. Kadumasuddba Saivism was the final 
stage of Saivite elevation. In this stage the adherent realises 
the Sivabrahmajfiana and achieves the power of regular 
communication through yoga with paramasSiva.¢° In this stage 
the adherent realises Sivahood and is called Nandin the 
immediate attendent of Lord Siva. Although he realises Sivatva 
in this stage he remains dependent on the mercy of paramasiva 
and does not become absolute and all powerful like him. 
Appara, a contemporary of the pallava king Mahendra-I of 
seventh century A. D. also believes in both the immanent and 
transcendent aspects of paramasiva.¢* In his immanent aspect 
Siva figures as one of the Hindu Trinity and extiepates the evil 
for the healthey continuity of Cosmic order. As parapara or 
paramajyoti Siva he remains inseparable from Sakti and appears 
on the earth in a resplendent body to diffuse Sivabrahmajfiana 
and to elevate his devotees to Sivahood.°? As the one and 
only one stambha Stohanu Siva. He is eternal, Supremest 
among the Supreme, illimitable, unintelligible, omnipresent, 
omniscient and omnipotent, ultimate Reality. He is beyond 
all illusive mentations and thus called the Master of Maya. 
He is one and the only onz perpetual source of all vital mani- 
festation. In the meditation of* this transcendent Siva or 
Paramafgiva body figures as temple, mind as worshipper, reali- 
sation of Sivabrahmajfiana by proper cognition a§ devotional 
enthusiasm, the spiritual emotion of heart as Linga or Phallic 
‘emblem, love loyalty and curious learning as materials of 
worship. It is thus evident that the doctrine of Siddhanta was 
neither anti-Vedic nor anti-Vedantic in nature. It grew in 
.consistence with tht mainstream of the doctrine of Vedanta 
to: realise the knowledge of Brahman in Lord Siva as also the 
.transcendent nature of Brahman in the transcendental aspect of 
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‘Lord Siva. Its saints viewed vedanta and Siddhanta on equal 
‘footing. In view of the untraceability of a text either delineating 
‘or quoting the Siddanta doctrine of Mahegvara it is how- 
ever difficult to believe that the Siddhanta doctrine was 
‘first composed by Mahegvara. With the available informations 
it is “however possible that the Saiva school along with its 
doctrine of Siddhanta began to rise in the intellectual activity 
.of Sveta from days of Svetagvatara upanigad. The §vetasvatara 
upanisgad being posterior to the class of earliest upanisadic 
texts was most probably composed towards the end of 
iprechristian era and it was during this period that the Saiva 
school along with its Siddhanta theories originated in Sanskrit 
Janguage in North India. It travelled from the northern part 
of India to the Southern part of this country and the 
:Saivagamas also appeared in prakrit and regional languages 
like Tamil, Telugu, and others. The Tamil people of India 
‘incline to treat the Saivagamas of their language sometimes 
as pre-vedic Dravidian compositions. But as in these 
‘Saivagamas of regional language the influence of Vedanta seems 
profound, it really appears as a mythical patriotic belief of the 
Tamil people”’®# Dr. S. N. Dasgupta places the origin of 
.Saivagamas either in the end of first century of the pre-christian 
.era or in the beginnin of christian era®°? S. N. Rajaguru 
assigns its composition to early period of Kushana rule®?A 
These two scholars appear to be nearer to the truth and it is 
probable that ;the Saiva school along with its Siddhanta 
doctrine appeared at the closing part of first century B. C. 


Mattamayura Saivism probably originated from Siddhanta 
Doctrine of Saiva school. The Dharmatingesvara copper plates 
.of the Eastern Ganga King Devendravarman I of Kalinga 
describe patangasivacharya as the preceptor of this king and 
record a land grant to this Saivacharya by this king during 
the initiation of this ruler into Sajvism. °° This patangafsiva is 
identified with patangagambhu of Ranod and Bilbari stone 
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inscriptions? This patangasiva is narrated as a prominent 
scholar in vedas, vedangas, puranas, annals, Nyaya and his: 
own Siddhanta school¢’é Gaganasiva “or Vyomafsiva II is 
euvlogised as a profound scholar of whole Saivasiddhanta in the 
ka‘ had copper plates of Rastrakiuta king Krishna II1¢9° This 
Gacanasiva was also a Mattamayura Saivacharya tradition as 
a preacher of Indian fame.?7° He was the disciple of Isanasiva 
or Isanasarcbhu?! In vayaviya Samhita of Siva purana and 
Saivasiddhantadipika of paundit Somadeya, the Siddhanta. 
Saiva school is differentiated from many other schools of 
Saivism and is treated as a Saivagamasiddhanta school?” All 
these points conglomerated together suggest that Mattamayura 
Saivism was a subsect within Saiva sect; of Saivism and 
originated in lap of Siddhanta doctrine within this sect. 


Diametrically antithetical views prevail among the scholars 
with regard to the cradle of Mattamayura Saivism. Observing: 
the popularity of the school in central province of India in the 
middle ages scholars identify this province as the birth place 
of this Saivism.?8 According to the view of this group of 
scholars, this school attained increasing popularity in central 
province having its cradle at the Haihaya kingdom of Tripuri?# 
Few other scholars consider the Rohitak region near Delhi as 
the birth place of this Saivism.7° As it has been suggested 
earlier in a long discourse the school of Siddhanta Saivism 
‘began to evolve in North India since the first century B. C. and 
the school of Mattamayura Saivism appeared “as a sub sect 
within the Saivasiddhafita school of Saivism in course of its 
evolution. Like the Siddhantu Saivas, the Saivas of Mattama- 
yura school consimilises Siva as the upanigadic Brahman who 
is conceived by the seers of Vedanta as both transcendent and 
immanent.” ® The North India with Aryavartta in its lap was 
the most popular citadel of upanigadic Brahmanism and was 
probably the mother land pf Svetasvatara upanisad. In the 
Sabhaparvam of Mahabharata, it is described that Nakula con- 
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.quered a Kshatriya community called Mattamayura in Rohitala 
when he was pursuing a policy of conquests or Digvijaya in 
North India.??” This motivates Dr. Sahu and Dr. Behera to 
theorise that Rohitak near Delhi was the cradle of the sub 
sect named Mattamayura Saivism?® while moving for the 
collection of material for his thesis ‘Sahajayana in Orissa in 
1982, the author met paundit Dinebandhu Badpanda of Pankel- 
dadar near Binka to discuss with him about the nature of Kala 
in astrology. In course of the conversation with this author 
paundit Badpanda sang a verse from an old manuscript called 
‘Kapilesa Mahatmya’ The verse embodied a theme on Matta- 
mayur Saivism and the author naturally became interested to 
obtain for a xeroxing. The author ran to his door many 
times but while promising the author for its giving paundit 
Badpanda disappointed him with the plea that the Plam leaf 
manuscript was damaged and destroyed by white ants. the 
verse that he uttered and the author got it noted in his diary at 
‘that time .is given below. 


“Vrindarakairupasitarm: Mattamayurasarrjnitare 
Drishyate Sthanulingoyan? Kadambas-umavasitam 
kurutirthe kurukshetre koshayane manorame 
Asmintirthe Bhavam dhatvanarah mucbyate Kilvishaih” 


If at all the historical reliability of this verse is believed 
then it appears that a sthanulinga called Mattamayira was 
worshipped in koshavana of Kkurutirtha in the region of 
Kurukshetra in ancient time. The “Nathas who generally 
believe the Saivagamas based on Siddhanta doctrine as the 
sacred texts of their faith call the essence of their doctrine 
as Siddhamata”® or Siddhanta. They also believe Kosatraya 
forest in the central area of Kurikshetra as the seat of their 
Adinath or primal Jord.8° It is also reliably testified in the 
Lodhia copper plates of Mahésivagupta Balarjuna that the 
‘Saiva ascetic Sulpani visited the village Kbadirapadraka of 
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South Kosala during the rule of this king and was granted the 
lands of the village Baidyapadraka in Onibhogavisaya for the: 
regular veneration of the Linga named olsanesvara Bbattaraka 

in Khadirapadraka.® i This Onibhoga vigaya was proboblyspread" 
around the present village utkela in Jharial Grampafichayata: 
while Khadirapadraka was included in its periphery alongwith 

Vaidyapadraka. Khadirapadraka may be identified with Khai- 
rpadar in Mundpadar Grampanchayat where as Vaidyapadraka 
with Vanjipadar in Jharial Grampanchayat. These villages and 
Grampanchayats are under. Titilagarh Sub-Division in Bolangir 

district. Sulapani probably a Mattamayura SaivaT® came: 
to this Khadirapadraka from pafichayajia Tapovana in: 
Dvetavana near Delhi.88 All these factual datas thus amply 

suggest that the region of Delhi and Kurukshetra ecompassing 

Rohitaka, Dvetavana and Kosa vana was the creddle-land of 
Mattamayura Saivism. From this region it travelled to different 

parts of India like Sankhamathika. Terambi, Amarddaka, 
Ranipadra, Avanti and many other places. 8+ 


From a remote antiquity Southkogala seems to have emer- 
ged as a far-famed kingdom in the territorial records of India. 
It was undoubtedly. .a far-flung empire in the heyday of its. 
glory.°® When it was ruled by the Somavar.$sis. Although 
the territorial extent of this kingdom was subject to fluctuation 
in different phases of time, Sirpur, Raipur, Bilaspur, Sakti, 
Raigarh, Sambalpur, Sonepur, Binitpur, Yakti and ¢he neigh- 
bouring regions of these places formed the integral part of 
this kingdom. Its antiquity goes back to the age of Sankrit 
epic in India. and in course of its evolution through many 
ups and downs it was ruled by royal houses of elevated enco- 
mium and efficiency like Ikghvakus, Rajarshi Tulyakulas, 
parvatadvarakas, Sarabhapuriyas and Somavamsas and others. 
This kingdom had thus an enduring continuity and exerted a. 


profound influence on the annals and antiquities of Orissa, 
central province in India even. 
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As it has been discussed earlier, the Saiva school alongwith 
it Siddhanta doctrine originated in North India as early as 
the closing part of First century B.C. As it has been sugges- 
ted before few pages of this chapter Mattamayira i Saivism 
originated in the lap of the Siddhanta doctrine of Saiva school 
in the regions around Delhi and Kurukshetra. While preparing 
a list of Mattamayura Saivacharya tradition in consonance with 
the description of several inscriptions®”. Prof. V. V. Mirashi 
depicts their list as follows®” This list is generally accepted by 
scholars.8 7A 


Kadarnvaguhadhi vasin 
I 
Terarmvipala 
tardldaRasirch naths Rudrasambhu 


Mattamayuranatha purandara 


KavachaSsiva Dharmasambhu 
SadaSsiva Sadasiva 
HridayaSsiva Madhumateya purandara 
Vyomasiva Chodasiva 
Patangasambhu N 
Hridaya$siva II Prabhavasiva 
Aghorasiva Prashantasiva 
° | { 
ISana$siva PrabodhaSiva 
* GaganaSiva 


Many of the Saiva ascetics whose nomenclatures figure in 
this list are more or less consociated with the Saivite cultures of 
Orissa. Kadamvaguhadhivasin as a Mattamayura Saivacharya 
means a Mattamayura Saiva recluse who had his abode in a 
cave called Kadarktvaguha, which can in no way demostrate 
the village Kodwaha in Madhya Pradesh or the village Kadam- 
vagiri of the Rithapur Coppér plates of Bhavattavaraman as 
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it has been misconceived by few scholars. In Sanskrit ‘Guha’ 
signifies a cave and the Saiva ascetics in general used to live 
in different cave in the ancient times. Kadamvaguha was 
probably a. cave in the Sivalik range of Himalaya where this 
Kadar-vaguhadhivasin attained his enlightenment in Saivite 
yoga and preached his doctrines and yoga amount the 
saints, devotees ‘and people at first in Delhi-Kurukghetra 
region. Sapkhamathikadhipati was a disciple of Kadarr- 
vaguhadhivasin. His name denotes that he was living in 
Sankhamathika and was the master of this religious establish- 
ment. This Sankhanathika may be identified with the famous 
Sankhakaramatha of Asanapat stone Inscription of the king 
Satrubhagja of Naga ruiing dynasty who ruled over the 
kingdom of Vindhyatavi as early as Fourth century A. D. 
This Sankhakaramatha was located in Ahichbatraka®? which 
is generally identified with the modern Ramnagar of Bareili 
district of Uttar pradesh.*° The Asanpat stone inscription 
displays a character of Fourth century A. D, from the palaeo- 
graphical standpoint and in this inscription Satrubbagja is 
eulogised as a donor of several lavish charities a different 
religious establishments. This shows that by the fourth 
century A. D. the Sankhamathika or Sankbakaramatha had 
already been a religious establishment of Indian fame. In 
chandrehe Inscription of prabodhasiva, Ranod Inscription of 
Yasghovarman and bilhbari stone Inscription of Yuvaraja II Chedi 
king and invocatory prayer to Nataraja Siva is recorded in 
each.°2 It is invariably believed that the reverence to Nataraja 
Siva is a regular featuré in the centres of Mattamayiura 
Saivism. In Ranipur-Jharial a Nataraja Siva image is found 
in the centre of the Yogini temple of this place. In the 
upper part of the stone of the Asanapat Inscription, an image 
of Nataraja Siva is found Carved conspicuously. In Asanapat 
stone inscription is Satrubhafija is attributed with the epithets 
“‘Lakshamantradharanaikadaksha” and Maharudrasyachatur- 
bhiyugantachalakitti’’*2 These epithets denote that Satrubhagja 
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was initiated into several mantras.of Saivism and was devoted 
follower of Maharudra. The mantric adoration of Lord Siva is 
a prominent feature of Mattamayura Saivism and thus for this, 
the leading Acharyas of this Mattamayura school were not only 
reciting mantras during the worship of their Siva but also 
composing mantras with a meditative perception, ‘Verse XXIII 
of the Ranod stone Inscription of King Yashoverman amply 
corroborates this view.P°3 The primary conceptual evolution 
of Siva within the orthodox vedic fold had been possible in the 
gradually growing personality of Rudra and hence in the 
primary evolution of Saivism, Rudra occupied an illustrious 
position of augmenting popularity at least within the fold of 
Aryan Saivite creed. All these factual congruences however 
amply suggest that she Sankhamathika alias Sankhakara matha 
had already grown into a famous Saivite establishment in 
‘fourth century A. D and was probably presided by Sankha 
mathikadhipati the disciple of kadamvagubhadhivasin. Satru- 
ibhagja during his pilgrimage to North India visited this place 
alongwith many other places?* mentioned in his inscription 
and disbursed charites for acquiring merits. He was most 
probably initiated into Mattamayira Saivism in Sankbhakard 
matha alias Sankhamathika by $Sankhamathbikadhipati The 
image of Saiva recluse carved on the right hand side of the 
Asrnapat stone Inscription is most probably the iconic represen- 
tation of Sankhamathikadhipati. 98 Vindhyatavi as a kingdom 
of Satrubhanja was probably constituted with the present 
Mayurbhafija,* Keonjhar and their neighbouring regions in 
Orissa and Simhabhum regions of present Bibar. It is possible 
that Mattamayiura Saivadharama was organised into a separate 
school of Saivism by Kadartvagubhadhivasin who attained 
enlightement of the doctrine of this school in Kadamvaguha of 
Sibalikrange and preached his sermon first in Delhi-Kuruk- 
shetra region. He most probably flourised as a teacher of 
Mattamayura faivism in the first haf of fourth century A. D. 
Mattamayura Saivism was probably originated in the lap of 
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the Siddhanta doctrine of Saiva school which as it is discussed! 
earlier had evolved from the closing part of first century B- C.. 
in North India and had a remarkable popularity in fourth. 
century A. D. and after. Sankhamathikadhipati as a disciple 
of Kadar.vaguhadhivasin®?®¢. probably lived in between 340 A.D: 
to 425 A. D. and had popularised this cult as an efflorescent 
Acharya of this school in the different parts of India either’ 
directly or indirectly®? during his longvity, Satrubhaiija became 
probable a follower of Saivism of this school in between 370- 
400 A. D. 


Saivacharya Sankhamathikadhipati was the preceptor of 
Tarambipala. This Terambipala embraced this Saivism being 
initiated by the former in between 400 A. D. to 480 A. D. He 
flourised as a prominent teacher of the Saivism probably in the 
latter-half of 5th century A. D. He added an increasing. 
popularity to this Saivism when he preached its doctrine in. 
central province. He had his religious establishment at Terambi. 
and thus he was called Terambipala. This Terambi may 
reasonably bc identified with Terahi in Madhya Pradesh as it 
has been rightly done by so many scholars, 


Mattamayura Saivacharya Rudrasambhu was the disciple of 
Terambipala. He was most probably initiated in Terambi by 
his preceptor. He founded his penance grove in Amarddaka and. 
was endowed with the epither Amarddaka—Tirthnath Rudra- 
Sambhu because of his prominence as an ascetic, 2s an adept in. 
penance and as also as & preacher of this doctrine. Amarddaka 
as a Tirtha, as a famous religious centre figures in Senakapat 
stone Inscription of the time of Mahasivagupta Balarjuna®® in. 
Saurastra Haddala copper plate issued in Saka Era 836 - 
914 A. D.°° and in Rajorgarh stone inscription of Rajasthan: 
dated Vikrama Samvat 1016 / 959 A. D.23°° This Amarddaka 
may be identified with Amardda in Mayurbhanja district of 
Orissa where a temple of Gaginesvara Siva was found as late 
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as the beginning of Muslim invasioni°3 In the Somegvara. 
temple inscription of Ranipur Jharial, Somesvara Siva is 
described as “Gaganaikastvayam prabhuh Sivah”i0% which 
means that Lord Siva is Omnipresent as the indivisible and all. 
pervading sky.3°3 The recluse-architect of this temple is also- 
named as Gaganegha, Gaganagiva or vyomasiva II. Another: 
ascetic of the Mattamayura Saivacharya tradition is called. 
Vyomagiva I who was the disciple of Hridayasivai0* All these 
common occurences of the synonymous terms vyoma, gagana 
and other however suggest that these terms were associated. 
with the theology of Mattamayura Saivism and Amarddaka or 
Amardda was a prominent centre of this Saivism. The 
Gaganegvara Siva temple was most probably built by Rudra-: 
gambhu in this region in the closing part of fifth century A. D. 
This Rudrasambhu seems to have been effftorescent as a promi-- 
nent Saiva teacher of Mattamayiura doctrine in between481 A.D.. 
and 500 A. D. although he lived from 450 A. D. to 500 A. D. 
Mattamayuranath Purandara was the disciple of Amarddaka-: 
tirthanatha Rudrasambhu. He was probably initiated in to. 
Mattamayura Saiva asceticism in Amarddaka monastey of his 
preceptor and travelled to different parts of India there from.. 
From Amarddaka or Amardda he appears to have travelled 
first to soutb Kosala and to have laid the foundation of Rani-: 
padra penancegrove in Ranipar-Jharial,3°5 trom Ranipadar he 
probably went to Avanti and initiated the king of this place 
into Mattamayura Saivism.3?¢ Mattamyuranatha purandara: 
seems to have kept his body and soul together from 470 A. D: 
to 540 A.D. He probably founded the Ranipadra penance 
and became the architect of the temple of Siddhegvara Siva. 
in Ranipur-Jharial during his stay in this place in the earlist. 
part of Sixth century A. D. The temple of Siddhegvara Siva 
was probably built in this place and was named so in adhcremoe 
to the doctrine of Siddhanta professed by Mattamayura Saivas.. 
The relics of huge foundation trageable at the centre of the: 


large rocky outcrop of Ranipur-Jharial is most propably the- 
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remains of this Siva temple. It was possibly the oldest temple 
of this place. “‘Siddhesvara” narrated in the Some$svara 
Temple inscription of Ranipur-Jharial is identified by paundit 
Kedarnath Mahapatra as Lord Buddha.*°” He is probably 
inclined to theorise such an identity on the misconeeption of 
Bzglar who identifies the image of a Saiva ascetic carved on the 
.doorjamb of Somegvara temple as the figure of Buddha and 
misconceives this temple to have been originally cither Budd- 
histic or Vaispavici°®8 in nature. The inscription on the lintel 
of this temple clearly asserts that it was built by Gaganasive 
in reverence to Lord Somegvara and was originally a temple of 
Somesvara Siva.30? The figure of the ascetic on the doar- 
jamb of this temple, Unreasonably identified as Buddha by 
Mr. Beglar and Mr. Mahapatra33% is undoubtedly to image of 
a Saiva ascetic who is found in a meditative pose with the 
emblem of half moon over his head. The author is inclined to 
‘identify this image as that J{anasiva the preceptor of the 
recluse-architect of this temple, for each disciple in Mattama- 
_yura Saivism considers his preceptor as an Astavidyesvara and 
Muktatmasiva and dedicates the temples of Siva of small big 
and bigger sizes in his memory. All the small, big and bigger 
‘ Saiva temples of Ranipur-Jharial are probably tbe results of 
such devotional dedications to Lord Siva or Paramagiva on the 
.one hand to the preceptor on the other. Around the cult 
of Siddhesvara, the cults of Siddhesvari Chamunda and 
.Siddhiconferring Yoginis appear to have grown in this place. 
Kavachasiva, Sadasiva and Hryidayasiva figuring ds the promi- 
nent Saiva Ascetics are also included in the list of Mattamayura 
Saivacharya tradition. No evidences rclated to the associations 
of Kavachasiva or Hridyasiva with Saivite culture of Orissa 
have been found as yet. Though reference to the practice of 
penance by Sadafsiva in Ranipadra is traced out in Ranod 
: Stone Inscription nothing more is known about this recluse 
‘from the available sources especially with regard to his asso- 
.ciation with Orissa. Sadasiva is believed to have been efflores- 
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cent as an illustrious Mattamayura Saiva teacher possibly in the: 
Third quarter of Sixth century A. D. 
? 


Vyomagiva, the disciple of Hridayasiva was also a prominent. 
Mattamayira Saivacharya. He probably became efflorescent as 
a prominent ascetic and yogacharya of Mattamayiura Saivism. 
in Ranipadra or Ranipur-Jharial in first half of seventh century. 
A.D. A profound scEbolar, he composed the vyomapada or 
vyomavati commentary.3132 On the Prasastapadabhasya of 
Vaisegika philosophy and for his sagacity and profound wisdom 
was even analogised as Sankara or Lord Siva of the Supram- 
undane worldi18 Paundit Kedarnath Mahsnpatra having. 
misinterpreted the word ‘Sankara’ in verse XXXVII of tbe 
Ranod stone Inscription analogises vyomasiva with ‘Sankara- 
charya’ and places the time of this Mattamayura Saivacharya 
in posteriority to Sankarachayra and priority to paundits 
Gunaratna and Rajagekhara who merely suggest that Vyomasiva 
was the author of the Vyomavati commentary on Prasastapa- 
dabhasyat!* As it is observed from the verse XXIII of tbs 
Ranod stone Incription of King yashovarman and the works 
of Gunaratna and Rajasekharai35 Vyomapada or Vyomavat! 
commentary was written by vyomafsiva. Pandits Gunaratna 
and Rajag.khara are generally and reasonably believed to have 
been flourished in the tenth century A. D. Thus it is evident 
that Vomasiva had been efflorescent as a commentator before 
tenth century A. D. But this priority of Vyomasiva con not 
arbitrarily bé defined as ninth century A. D. unless the 
admissibility of ample corroborative” evidence is materialised. 
in this regard. The verse of 37 of the Ranod stone 
Inscription occuring like ‘Sarvajriasputameghakopi Bhagava- 
nanya kshitau Sankarah’ signifies that “Vyomasiva appeared. 
like Sankara or Siva of the other (Mundane) world because 
of his all knowing erudition’”’3¢ As the word ‘Sankara’ is. 
neither accompanied by the prefix, Acharya, not by it as a 
suffix, as this word amply indicates that vyomafiva has been. 
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.analogised as a mundane or Mutktatmasiva because of his 
profound cognition of the religious doctrines and successful 
practice of yoga and as it does not denote Sankaracharya, it is 
plausible to suggest that tbeininth century A. D. assigned to 
him as the duration of his rise is not at all reasonable. In 
‘Sankarabhasya337 acriticism is cited against Saivasiddbanta as 
antiupanisadic inp nature. This shows ‘that Acharya Sankara 
denounced all Siddhanta Saiva Schools as anti-upanisadic and 
thus antivedic in nature ; although they were really not So. 
Prasastapada wrote his famous commentary on Vaigegika 
philosophy in fifth century A. D.319° Vyomasiva while 
composing his commentary on prasastapadabhasya elucidated 
the definition of padartha or matter more satisfactorily than 
Prasastapada and was laudably praised by the learned people, 
It is described that as the sunrise dispels darkness and fills the 
hemisphere witb refulgent light, the commentary Vyomavati 
of Vyomagsiva removed several doubts with regard to definition 
and nature of matter and illumined their several pristine 
concepts +19 Sankaracharya refused in many aspect of theory 
of atomism or Anuvada2° where as Vyomagiva as an advocate 
of Vaisegika philosophy invigorated its doctrines, the doctrines 
of matters and atomism and also defended the validity of the 
Sidahanta doctrine in consistence with the theories and theology 
of Vedas and vedantasi$i All these visible variations between 
Acharya Vyomasiva and Acharya Sankara in personailty 
personal belief, philosophy and faith however leag the author 
to suggest that he was not compared with Acharya Sankara or 
Sankaracharya but on the other hand he was analogised with 
Omniscient paramasive of the Supra-mundane world because 
of his yogic proficienvy and prolific erudition. The followers of 
Mattamayura Saivism thought him so as they believed that 
he has attained the status of Muktatmasiva. Vyomasiva was 
the preceptor of patangasambhu as it is suggested by the 
Mattamayura Saivacharya “tradition. Teis patangasambhu 
seems to have figured as patangafsivacharya in the Dharma- 
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lingesvara copper plates of the Eastern Ganga king Devendra- 
varman-I of Kalinga. 129 The Dharmalingesvara copper plates 
.are dated Ganga Era 184/682 A. D.!23 As jt testifies that 
patangasamblu or patangasiva rose to prominence in the Jatter 
half of Seventh century A. D. the author believes logically that 
‘vyomavati commentary flourished in Ranipada penance grove 
.in first half of Seventh century A. D. Prasastapada wrote his 
blhasya or commentary in Fifth century A. D. and vyomasiva 
‘wrote vyomavati on this bbhagya in first half of Seventh 
century A. D. The penance grove of Raypipadra founded by 
ithe ascetic Mattamayuranath purandara in the first half of sixth 
century A. D. was gradually improved into a famous place, and 
its improvement was continued by Sadafiva?4 jin third quarter 
.of Sixth century A. D. After the demise of sadifsiva, this 
penance gove of Ranipadra was at a loss of its fame and 
remarkable function and vyomasiva restored the glory of this 
Manipadra Tapovana (penancegrove) and ‘Yatyagrama’ or 
hermitage of the sages25 when he presided over this religions 
.establishments 26 


Patangagambhui$?" was the disciple of Vyomagiva. He is 
Adentified with patangasivacharya of the Dharmalingesvara 
.copper plates of the Eastern Ganga King Devendravaiman I of 
Kalinga.328 He initiated this Eastern Ganga King into 
Mattamayura Saivism and received the village Haduvaka in 
puspaegiri paiichali vigaya as Dakghipa or gift of initiation.12* 
An ascetic of elévated detachment towards wordly pleasure, he 
.contributed the half of his lands for the regular adoration of 
‘Lord Yogesvara Siva and distributed the other half among his 
disciples in Kalinga.38° This shows that he maintained a 
towering ideal of Indian asceticism by accepting charities and 
donating them thereafter among others ‘for his own merit. 
Patangasiva was a veteran scholar in different branches of 
learnings—Veda, Vedanga, purana, ,Itihasa, Nyaya and the 
theories of Siddhanta.!3± He “accepted this land-grann in 
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184 ganga Era or 682 A. D. it is thus evident that he flourished 
in latter-half of Seventh century A. D. 


The Lodhia copper plate of Malhasivagupta Balarjunai3® 
reveals that Acharya Sulapani the disciple of pramathacharya 
visited Khadirapadraka in South Kogala during the rule of this 
king. While worshiping regularly Sri Isane§vara Sivalinga in 
Khadirapadraka he appears to bz helpful in popularising the 
Mattamayura Saivism around the whole region of this temple- 
Village. The Senakapat Stone Inscription of Durgarakshita 
issued during the rule of the king also testifies the advent of 
so many ascetics to South Kosala from the Mattamayura 
Saiva centre of Amarddaka. .These ascetics were Sadyasiva- 
charya, Sadasivacharya and their disciples.*88 Durgarakshita 
a prominent feudatory ruler under Balarjuna built a temple 
for Lord Siva in the village Gudasarkaraka and for a regular 
veneration in this temple granted several patches of lands in 
the locality of the temple Kodasima, Viyanaka Lita, Sri- 
parnika and Talapataka.33¢ In this inscription the topographi-~ 
cal features of the lands grant in Talakapata are though 
described to have extended upto an extensive pit in the north, 
a tank named Sivasamudra in the South and two roads one in 
the East and another in the West, those of the other land- 
patches in other villages are not narrated at ail.335 As a consoli- 
dated land-patch of so many villages in a singular premise is a 
physical impossibility, it is probable that these lands were 
granted in different villages of reliable distange within the 
periphery of a particularly large area. lt is also possible that the 
different ascetics lived in different village and furthered the 
ameliorating cause of Saivism to fultil the missionary desire of 
Durgarakshita who used to feel the omnipresence of the 
Lord Siva every where of his perception.32® Jn view of the 
abundant antiquities of Saivism in the district of Balangir and 
the convincing phonetical similarity of the names of the 
villages depicted in the Senakapat Stone lnscription and those 
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of this district, the author is inclined to identify them in this 
district. The Gudafsarkaraka of this inscription may be 
identified with the Gadasankarai83" Kodasima with Kudasinga 
in Tikrapada Grampanchayat under Saintala Block, Viyanaka 
with Beniamal in Turekela Gram panchayat of Saintala Block. 
All these villages are located in a reliable distance and are 
more or less associated with Saivite antiquities. All these village 
being nearer to Ranipur-Jhaiial and Titilagarh were more 
or less associated with the Saivite culture under the incluence 
of these two places, which are undoubtedly the citadel of 
Mattamayura Saivism. 


On the large and extensive outcrop of Ranipur-Jharial the 
Somesvara Temple stands carrying on an inscription on its lintel 
of its sanctum. This inscription bears a testimony that the 
Somegvara Temple was built by a Saivacharya called Gagana- 
siva.188 This Gaganasiva is generally identified by scholars 
with Gaganagiva or Vyomasiva II of the Mattamayura Saiva- 
charya Traditioni8° and also as a disciple of Isanasiva.389° As 
the lit is inscriptions of the Somesvara temple at Ranipur 
Tharial record he came from Uttara Terambha to this place and 
financed the construction of this temple as a patron-architect 
for its dedication to Lord Somesvara Siva.340 By the time of 
his advent to this place, Ranipur-Jharial had already been a 
Tirtha to where the people from different parts of this country 
were coming for a ritualistic bathing®#* to get release from the 
sins. As this inscription suggest this place was famous for the 
worship of Somasvami or Someghanatha or Somegvara Siva, 
Siddhesvara Siva, Siddhesvari Chamunda or Mahdlakghmi 
Rama? although the archaeological remains of this place 
testify beyond doubt that this place was also famous for the 
worship of Yoginis, Saptamatrikas Ganesha, Virabbadra,, 
Nataraja-Siva and also the deities of Tantric Buddhism. Gaga- 
; known from this inscription was a devoted 


nasivacharya as it is i 
feet of Lord Some$hanatha and was a 


worshipper at the 
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believer in the Omnipotence and transcendental and-immanent 
aspects of Lord Siva. In the opinion of this Saivachirya, Siva 
is omnipresent as the indivisible and all pervading sky. 


A controversy of opinions prevails among the scholars with 
regard to the identity of Uttara Teramba recorded in this 
inscription. Paundit Kedarnath Mahapatra considers the word 
‘Terambi’ in Terambipala of Ranod stone inscriptions and 
uttara Teramba in Somesvar Temple Inscriptions as one and the 
same and identifies them with Terahi in Gwallior state of 
M. P.3+8 Dr. N. K. Sahu considering both the names of these 
two different inscriptions as one and the same identifies them 
with village Themra Jocated on the bank of the rivulet Tong in 
the neighbouring region of Ranipur-Jharial:** Dr, J. K. Sahu 
while distinguishing both the places of these two different 
inscriptions identifies Terambi with Terahi in M. P. and Uttara 
Teramba with Themra near Ranipur Jharial.348 According to 
both Dr. Sahu Themia was called uttara Teramba as it is 
located towards the North of Ranipur-Jharial. 


A critical perusal of the text of the Somesvara Temple lithic 
record at Ranipur Jharial reveals that the word “Uttara” in 
“TUttara Teramba” is a term pot signifying a 'direction or north. 
Uttara as a word in Sanskrit does not alone signify the name of 
a direction or north, It also means a time in succession or 
latter or subsequenty period. Uttara Teramba of the Somes- 
vara temple inscription at Ranipur Jharial probably signifies a 
Teramba developed subsequently in the model of past or prior 


.or preceding Teramba. Within a reliable distance of five 


miles from Terambi or Terahi, where Terambipala had his 
religious establishments, a Saivite monastery with the relics of 
fourteen temples are found even today. The village in which 
these relics are found is called Kadwaha. A scholar identifies 
this Kadwaha with Kadampaguha of Ranod Inscription and 
.many other follow him.3*¢ As it has been analysed earlier 
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kadambagulha is definitely the nomenclature of a cave where 
kadambaguhadhivasin, the initial organiser of Mattamayira 
Saivism had his abode. It was probably located in Sivalik 
range of the Mountain Himalaya where even to-day a cave 
‘called Kadamkhol is found. It is also probable that this 
kadambaguha was reliably near to Sankhamathika or Sankha- 
kara matha of Ahichhatraka. Kadawaba can in no way be 
kadaus-bagiri for the simple reason that there was no such cave 
of the same nomenclature in this area. ‘The relics of the Saivite 
temples traceable at Kadwaha is generally believed as the anti- 
-quities of tenth and eleventh century A. D. whereas Mattama- 
yura Saivism in Kadambaguba and Sankhamathika region 
flourished as early as Fourth and fifth century A. D. Kadwahas 
.antiquities thus was of later age and can not demonstrate to an 
earlier phase of the rise of Mattamayura Saivism. The Saivite 
.establishments of Kadwaha appears to have developed from 
10th century A. D. onwards probably in the model of Terambi. 
Gaganasiva was most probably a native of this place and he 
.choose the career of an ascetic from his early youth. He seems 
.to have been initiated into this Saivism in Valkalesvar Saivite 
matha or Valkalesvar Saivite monastery of Acharya Isana$siva 
or Isanasambhu at Karhad and by the sheer dint of his sagacity 
.and perseverance became a renowned ascetic of successful 
‘penance and profound scholars of all Siddhanta doctrines of 
‘Saivism.3¢? In view of his gradually augmenting encomium, 
he was chosen as a donee of a land grant by the Raésgtrakuta 
‘king krishna {II and this land-grant was issued in his favour by 
‘this king vide his karhad copper plates dated 880 Saka Era/958 
A. D.3+8 TItis thus evident that by the year 958 A. D. Gaga- 
nasiva had already been a reputed ascetic of Mattamayura 
‘Gaivism as the disciple of Isanasiva and also as a recluse of 
‘successful meditation and of profound erudition in all Saiva- 
.siddhanta doctrines. ¢? 
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A profound scholar of penetrating wisdom and a veteran 
practitioner of successful penance he travelled to different parts 
of India and popularised the tenets of Mattamayur Saivism in 
Karhad Barkuru region of Kannada state in South India. 
Ranipadra regions of South Kosala Uttara Teramba regions 
of Central province and many other regions of India. He 
improved the monastery of Uttara Teramba in Kadwahba after 
the model of preceding Terambi and also became the architect 
of the Somesvara Temple of Ranipur Jharial. As the karhad 
grant of the Ragtrakuta king Krighna III is dated 880 Saka 
Era / 958 A. D.15% as the characters of the Somesvara Temple: 
Inscriptions at Ranipur Jharial appear as the specimen of tenth 
century A. D. as architectural style of this temple resembles 
those of the temples in tenth century A. D. and as prabodha- 
§iva, a contemporary of Isanasiva is plaeed in tenth century 
A. D. it is reasonable to conceive the time of Gaganasiva in 
tenth century A. D. JItis probable that Gaganagsiva became 
capable of extending his tenets of Saivism to various parts of 
India because of his prolonged longevity and he lived from 
920 A. D. to 995 A. D. 


All the above discourse thus makes it clear that Mattama- 
yura Saivism developed in Orissa from century A. D. onwards. 
Although the List of the Mattamayura Saivacharya Tradition. 
substantiates the advent and efflorescence of different Matta-. 
mayiira Saiva ascetics until tenth century A. D. it probably 
continued to prevail in Orissa for a petty lonner period. Even as. 
late as the Muslim invasion, the temple of Gaganesvar siva enis= 
ted in Amardda and even to-day the people of Kanipur Jhbarial 
region worship lord Somesvar in Somesvara temple built by 
Gaganasiva. ‘Mattamayura Saivism in course of its evolution. 
in different parts of Orissa-Kalinga, Rongoda and South 
Kogala* ®? was accorded patronage of lavish generosities by the 
rulers of severa! ruling dynasties and tbe affluent nobles. People 
at large also preferred its doctrineand followed it with loyalty: 
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and devotion. With comprehensive popular appreciation this 
‘Saivism subscribed an eye-catching share to the growth of a 
healthy religious tradition in the age-old cultural milieu of 
Orissa for ages to-gether 

Mattamayira Saivism as it is discussed earlier originated in 
the lap of an oldest Saiva school. It is thus natural that its 
theology was shaped to a considerable extent in consonaiice 
with the doctrines of Saiva School. The central doctrine 
around which the comprehensive theology of Mattamayura 
Saivism developed was the doctrine of Siddhantas. As it has 
been witnessed by several inscriptional records,35% the saints of 
this school were well-versed in the doctrines of Siddhantas. 
In the principles of Saivasiddhanta emphasis is always laid 
upon the doctrine of Three material bases or Tripadartha 
Tattva and the doctrine of quadruple means called chatugpada 
Tattva,*5¢ The doctrines of Three material bases however 
suggest that pati, pasu, and pasa are the three matters of the 
Mattamayura Saivism. In the traditional annotation of the 
Siddhanta doctrine of Saivism, Paramasiva is treated as Pati or 
Supreme Lord of Whole Universe.355 He is absolutely indepen- 
dent, eternal, endowed with unfailing will-power and both 
‘transcendent and immanent at the same time.35¢ He defies all 
trends of particularisations, transcends all limitations like decay 
and death and remains always above the natural rules of life, 
death andmentations of illusive nature. Although he is conceived 
as an indefinable Sunya like an Omnipresent sky over the whole 
universe. 35" he is not bodilessi58 Although he is believed to 
have a body his body differs from the transitory and mortal 
bodies of all other creatures of the whole universe. His body 
is extraordinary and is beyond the limits of mundane draw- 
becks like dzath, destructibilities hunger, natural urges and 
others.352 It transcends all fetters and futilities of the mate- 
rial world. This indefinable and extra-ordinary body is belie- 
ved as an amalgam of five mantric powers called ISsana, Tatpu- 
rusa, Aghora, Vamadeva and Sadyojata.?6° Isana, figures as 
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the head, Tatpurusa as the mouth, Aghora as the heart Vama- 
deya as the secret part and Sadyojata as the feet of this extra- 
ordinary and supra-divine body.2¢3 The sana mantric power 
of paramasiva displays favour and compassion to the devotees, 
Tatpurusa mantric power give perfection or Siddhi with regard 
to the acquisition of differenn supernatural powers, Aghora 
mantric power helps the annihilation of evil forces by the 
devotees, Vamadeva mantric power helps the protection of his 
creatures and Sadyojata manirc powers materiaises his creative 
powers.36# In the philosophy of Mattamayura Saivism, (1) 
Anugraha or disply of compassion, (ii) Acquisition of super- 
natural powere like wilful disappearance into the either, (iii) 
power of annihilation of the evils or Adanalakshana, (iv) 
power of preservation of the creatures or Sthiti-Lakshana and 
(v) the power of creativity of Udbhavalakshana are described. 
as the Pafichakritya of five fundamental functions of para- 
masivai®%A In the propitation of these Five mantric powers 6% 
mantras (mystic formulae) Mantresvara or the practitioner of 
mantras and the presiding gods of mantras are all conceived 


as the manifestations of Lord Siva and as the material base of 
Pati-class. 


In the philosophy of Saivatattva, all jvas or individual souls. 
are considered as Pasus.*¢* This Jivatman residing within 
body in a subtle form animates the body and enforces the 
different limbs of the body into their usual functions, 16 
Because of its subtle indwelling it is called Anu or atom of 
vitality’°8 As it is remained attached to the body by Maya 
(illusion) Mala (impurities) and karmabandhana or attachment 
of action it is called Kshetrajia or one which is conscious of 
its body 3°" The body composed of different material ingre= 
dient is called Kshetra.1°® When this jiva is liberated from 
the fetters of the mundane world by its realisation of spiritual 
wisdom and merits, jt attains Sivahood or Sivatva.Tee 
Emancipated Jiva is called Miktama-Siva AstavidyeSsvara or 
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free-soul Siva, 170 Although the Muktatmasiva attains Siva- 
hood or Sivatva, hie differs from paramasiva in Jatter’s univer- 
sal overlordship and absolute independence. The Muktamva- 
Siva remains dependent on paramasiva and seeks latter’s 
mercy for his continuity in his Superior animal existence.ITOA 
The Acharyas of Saiva School categorise jivas into 3 different 
groups. These three different groups are (i) Sakala Jiva (ii) 
pralayakala Jiva and (iii) Vijdanakala Jiva.71 

In Saiva Philosophy the qualities which increases attachment 
towards material enjoyments and aggrvates spiritual ignorance 
is called Kala.i7%* Jiva accompanied by these kalas are called 
Sakala Jivai?® Sakala jivas are of two types-(i) Apakva 
Kaluga Jiva and (ii) Pakvakaluga Jiva. The Apakvakalusa 
Jiva remians bound by all fetters, ignorant towards spiritual 
truth and deluded by all material attractions. In this stage 
the Jiva remains submissive to all Maya, Mala and Karmavan- 
dhana and ignores completely its spiritual potentiality, It 
in this stage enjoys all material pleasures and suffers all 
material pains. This is the lowest stage of spiritual ignorance 
and material sufferings.3”* The Pakvakalusa Jiva is little bit 
progressive than the Apakvakaluga Jiva. In this stage Jiva 
shows a little interest towards spiritual knowledge being initi- 
ated into Saivism by an Acharya or preceptor and gets a little 
mercy of paramagsiva being curious toward the realisation of 
Siva-brahma-Jfiana. In this stage Jixa visits the temple of Lord 
Siva, prayse his Linga and becomesinterested in following the 
formalities of Saivite rites and ritualism. The pralayakala Jiva 
is more progressive than all Sakala Jixas. While the Sakalajiva 
remains confined to the bondages of Maya, Malas and Karmava 
ndhanas, pralayakala Jivais chained by Malas and Karmava- 
ndhanas, by two only!74A The pralayakala Jivas are of the 
two categories i. Apakvapa$sha pralayakalajiva and ii. pakva- 
pasha pralayakalajiva.±”® The Apakvapasapralayakala Jiva 
is though progressive than th& sakala Jivas is unprogressive than 
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Pakvapasapralayakala jiva. It moves in the cycle of Samsara 
or Sartsarachakra along with life, death and paryustakas 
because bondages of malas or impurities, karmapaSsa or attach- 
ments are still stronger in this state. While a group of Saivite 
writer identifies Paryustaka with Pafichamahabhutas, Saptakalas 
and Triantahkaranas, another group defines its composition 
with Sabda, Sparsa, Rupa, Rasa, Ganddha, Buildhi, manas and 
Ahamkaras.37¢ The pakvapasa pralayakala Jivas are more 
developed than Apakvapagapralayakala Jivas. The group of 
Jivas minimises their material attachments as also bondage of 
malas or impurities and Karmapa$sa or attachments towards 
the self-beneficial results of actions. In this stage it supercedes 


cen 


ajiva is more improvedthan allthe Sakalas and Prala @kalajivas. 
Vijnadakala Jivas are of two tyyes (i) Asamaptakalusa Vijnan- 
axalajiva and (ii) Saméptakaluga Vijnianakala: Jiva®?” The 
Asamaptakalu$ga Vijianakala Jiva is subjected to a faint bondage 
of mala or impurities although it has ability so superceding 
Maya (illusion) Karmapagha or material attachment and all 
other aggravating fetters*7$ Although it remains more improved 
than all the Sakalas and pralayakala Jivas, the possibility of 
defilement is not completely cradicated because of a faint bond- 
.age of impurities. As this Jiva does not display the unguestion- 
able ability of having crossed all the impurities of the mundane 
gradation of spiritual amolioration the grade of Samaptakalusa 
Vijdanakalajiva is the bighest and culminating stage, in this state 
_jiva becomes ‘free from all impurities and is conceived as pure 
as the pure gold. As a conspicuous elimination of all impurities 
or defilements are marked with this Jiva it is called Samaptak- 
._aluga Vijdanakala Jivai”® In this Stage Jiva attains Aparamukti 
or salvation and no illusive mentation of the mundane world 
touches it in any way. In this stage the Jivais respected as 
Astavidyesvara because of the illimitable compassion of 
.paramasiva, In Saiva philosophy the Astavyidyegvaras are 
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1. Ananta 2. Sukshma 3. Sivottama 4. Ekanetra 5. Ekarudra 
6. Trimurttika 7. Srikhanda and Sikhandin®®° .Jiva exon- 
erated to the cadre of these Astavidyesvaras owns all the bran- 
ches of knowledge and attains Sivatva or Sivahood, Achieving 
Aparamukti it is entitled Muktatmagiva. Muktatma-Siva even 
despite the realisation of Sivatva does not become independent, 
eternal omnipresent, omnipotent omniscient and omnific 
Reality like paramafgiva. It becomes indispensable for this 
Muktatmasiva to attain the mercy of paramafiva always to 
continue in the position of sub-ordinate Sgivatva. Sivatva 
or Sivahood in Saiva philosophy is thus not a concept of 
attaining supremest Lordship. It is thus a distinctive spiri- 
tual realisation among the human being under the overlordship 
of Supreme Siva. It is a process of Spiritual sublimation in 
the phenomenal world but that of subordination to the Singular 
Noumenon supremest Siva or Paramagiva. 


In Saiva theology*8°A Mala Maya, Karma and Rodhagaktis 
.are construed as four defiling fetters. These fetters contaminates 
the purity of Jiva and conceals its inherent spiritual potentiality 
.and purity. Malas or impurities delude the intellectual 
perception of man as unthrashed paddy hides the rice within. 
It also defiles the spiritual potentiality of the soul as rust 
diminishes the dazzling of metals. The drawbeck which pollutes 
thus the primitive purity and potentiality of man is called 
Mala.i81 Allepollutions or defilements as the Saiva philosopby 
.asserts are the results of dishonest mentation. So this 
philosophy emphasises much on the purification of mind. 
.Purified mind definitely causes purity of body heart and soul. 
Maya in Saiva theology is defined as prakriti in whose lap the 
whole phenomenal world remains concealed during the deluge 
and obtains its physical form during regeneration. 8®? 
Associated with a variety of fascinating phenomena Maya is 
. conveived as the root cause of a} proclivities.188 Maya as the 
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Saivas believe can be isolated alone by detachment, Yoga and: 
the grace of paramasiva. Rodhafsakti signifies innate force. 
The innate force water is its downward fow, natural quality of 
cooling and forcible current. This force of fire is all burning 
capacity, heat and lusture. Like these agents of nature, the 
innate force of kama or sexual proclivity is excitement, 
temptation and craving for sexual union. The rodbhasakti or 
innate force of Moha is delusion or fascination towards 
attachment. It causes the loss of concentration in mind. The 
innate force of Krodha or anger is the misguiding of conscience, . 
judicious decisions: and the equillibrium of mind. It causes 
violence and injury to others. Because each of the emotions, 
proclivities and qualities of human being embodies a rodhasakti 
or innate force of its own, the interaction of each with the other 
disturbs the spiritual potentiality and the primitive purity of 
the human souli8¢ These disturbances cause the defilement of 
the individual soul and also dishonest mentation. Constant, 
meditation accompanied by a detachment toward its result 
makes the mind serene, healthy and active towards a selfless . 
betterment of world around. 


The Saivas believe in the theory of quadruple means or 
Four Media Theory for their spiritual elevation from one lower 
stage to the higher one. The four media or the four means 
which help them to realise their ultimate aim are (i) Vidya. 
(ii) Kniya (iii) Charya and (iv) Yoga.*88 By the cultivation of 
vidya, ignorance reiterating mundane affliations are removed 
and the three matters theories are understood. By the practive 
of Kriya the mantric powers are acquired and discipline, 
restraints and meditative ability for spiritual rise are achieved.. 
Charya gives regularity, austere resolution for spiritual progress 
and an isolating impetus towards dishonest mentation and 
activity, yoga enables its follower for meditation, concentration 
and the achievement of spiritual perfection through the channel: 
of the Six plexuses. The six plexuses in the body are described. 
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as Muladhara, Svadhisthana Manipuraka, Andahata, Visuddha. 
and Sahasrara. In this system of Yoga the adherent causes: 
the upward move of tite power of Kundalini and this power 
moving from Muladhara across the Svadhistana, Manipuraka.. 
Anahata and Viguddha arrives at Sahasrara and meets 
paramasiva there*®% Union of paramosiva and Kundalini Sakti 
at the Sahasrara enables the adherent to achieve Aparamukti: 
and Sivatva or Sivahood. Here the Yogic practitioner gets rid 
of the delusive and dishonest mentations Maya (illusion) Mala 
(impurities) Karmavandhana (material attachments) and 
Rodhasakti (innate force of all the natural qualities of man) in. 
this stage are completely dominated by purity and spiritual 
potentiality of the soul and the adherent becomes capable of 
getting regular communication with paramasiva. Here the 
adherent achieves Siddhi, the efficiency of being considered 
as Astavidyesvara and becomes a Muktatmasiva or a free 
soul-Siva. 


Mattamayura Saivism prohibits criticism against Sivas,. 
Saivas, Saivachara and paramasiva. In this school all the 
Saivacharyas are considered as Saivas or Muktatmasivas. The 
Saivas or the ‘followers of Saivism are always regarded as 
respectable in the school. The Saivacharas or conduct of the 
Saivas are also reverently followed by the adherent of this 
Saivism. Although the Mattamayura Saivism believes in the 
transcendental aspect of Lord Siva or paramagiva, it also: 
believes in the‘immanent aspect of this Lord. In the immanent 
aspect Lord Siva is believed to have*an extra-ordinary and 
resplendent body. The Saivas of this school adore Saivite 
images, icons and anicons of Lord Siva, image of parvati 
Phanis or serpent and others. 


Reverence to Nataraja-Siva is a popular feature of this 
school. The dance of Siva is generally called Tandava. This 
dance of Siva is of seven types; (i) Ananda-Tandava (ii). 


Digitized by PPRACHIN, SOA 


456 Fragments of Indian Culture 


Sandhya Tandava (iii) Kalika-Tandava (iv) Gauri-Tandava 
(v) Samhara-Tandava (vi) Tripura-Tandava and (vii) Uma- 
Tandavai87 A large number of Natraja images is found in 
Orissa. The Asanapat stone Inscription of the Naga King 
Satrubhafija exihibit a fine image of eight handed Nataraja- 
Siva. This image is seen playing on harp by its lowest left 
and right hands. The uppermost right and left hands of this 
image hold a snake over its head. The other two right hands 
are seen holding a rosary and a Dambaru. One of the left 
hands displays a trident accompanied by a flag at its top and 
other exihibits Varada-mudra or Dboon-conferring pose of 
hands. The image is adornod with matted lock of hair and a 
‘crown over its head show third eye on the forehead and digits 
of moon ; ropes around the waist and ear-ring of beautiful 
design. The image is ithyphallic and is found performing 
Tandava dance. Though in dancing pose the face of the image 
reveals a indistinct smiling look and yogic characteristics.. 
Itis most probably an Ananda-Tandava image of Nataraja- 
‘Siva. This image was probably carved on this inscription 
because of the Mattamayura Saiva influence of Sapkhakara- 
matha on the MNaga-king Satrubbhafija. Jn chandrehe 
Inscriptions of prabodhafivai88 the terrific: Tandava,dance 
.of Natargja-Siva is described in this Tandava Siva 
dances furiously causing the pauseless movements of 
his legs, fear in the minds of tendiggaja or elephants 
-of direction and segregation of the universe into pieces. 
Because of his teffic nature, he assumes ‘the nomencla- 
“ture chandipati here°18%° This Tandava is probably the 
.Samhara-Tandava of lord Siva. In the Ranod stone Inscrip- 
tion of King Yashovarman=®° the invocation of Nataraja-Siva 
is also traced out. This inscript on enumerates the Trisandhya 
.or Sandhya Tandava of Lord Siva or Nataraja-Siva.191 In 
.Bilhari stone inscriptions of the chedi rulers, a depiction of the 
‘Tripura-Vijayi Tandava of Nataraja-Siva is found in an alluring 
.Sstyle.192 In Senakapat Stone inscription of the time of Maha 
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givagupta Balarjuna the Tandava dance of Nataraja Siva is also 
narrated.3°୫ This Tandava is also a specimen of his Ananda- 
Tandava where Lord ‘Siva is described exihibiting a sportive 
gesture. All these inscriptions and the places with which they 
are related are more or less related with Mattamayura Saivism. 
The donors and themes of tliese inscriptions have also relations 
with Mattamayura Saivism. It is thus evident that there was 
a wide popularity of the worship of Nataraja-Siva in the centres 
of Mattamayura Saivism and among the followers of this 
Saiva School. ln Ranipur-Jharial on the central pavillion or 
the Yogini Temple the image of the eight-armed and three 
faced Natarija Siva is found enshrined. This image is seen 
holding by his two hands a snake and by others a cup, an 
hour-glass, a rosary, a Skull, trident and an indistinct object. 
Ganesha is found standing by hisside in sculptural representation 
and Nandi is also seen carved on the pedestal of this Nataraja 
Siva. A small figure of eight armed parvat! conveying an 
impression of her Siddhesvari Chamunda form is also traced 
out here. As it has been suggested earlier the cult of Yoginis 
in Ranipur-Jharial centred around the cults of Siddhesvara Siva 
and Siddhesvari chamunda. This Siddhesvari Chamunda is 
also called Kali in Tantric Literature. In several texts of 
Tantric literature Kali figures as a presiding goddess over the 
yoginis in Tantric literature As all the yoginis of Rapipur- 
Jharial are found in dancing poses, as on a pedestal the image 
of a Nataraja Siva is found here in his ithyphallic appearance, 
it is evident that this Nataraja-image represents a Kali-Tandava 
in company with Siddesvari Kali. 


The Mattamayura Saivism believes in refrainment from 
immoral proclivities aad professes thus a path of restraint Or 
Nivritti-marga. The Acharyas of this school live on an ethical 
way of living and practise celibacy. In Chandrehe Inscription 
of prabodbhasiva, the Mattamayura Sawvacharyas are witnessed. 
to have practised a trend of splendid isolation from women, ®? 
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It is probably a general custom with the Mattamayiura Saivas 
that they build temples of small and big sizes in dedication to 
Lord Siva and their preceptor who is also revered as Muktatma 
‘Siva. Several temples of different sizes are found in many of 
‘the Mattamayura Saiva Centres. They are possibly the 
monuments built by the kings, grandees and common devotees 
of Mattamayura Saivism in dedication to Lord Siva and their 
preceptors who are also conceived and believed as free soul 
Siva in consonance with Mattamayura Saiva theology. In 
Ranipur Jharial there were more than hundred temples of this 
nature in the past. Mattamayira Saivism was a school of 
Indian fame. It was professed by its patrons protagonists, 
‘-preceptors and people irrespective of ordinary populace and 
princess. Many ruling dynasties also accorded a generous 
patronage to this school. This school became popular in 
Himalayan region, Ahichhatraka, Delhi-Kurukshetra region, 
central province, Kalinga, Kongoda, Avanti region, South 
Kosala, Barakuru region of South India Kalachuri kingdom 
.and karhad region. In Ranipur-Jharial this. Saivism began to 
develop from Sixth century A. D. onwards and continued to 
prevail in full vigour even as late as 12th century A. D. Even 
after twelfth century A. D. it influence in this region was not 
‘isolated although its vigour began to diminish. Though even 
:as late as sixteenth century A. D. houses were built for the 
devotess and pilgrims for rest, the profound influence of 
Mattamayiura Saivism was not there. People adore at present 
the linga in Somesvar temple of this place but also seldom 
remember and research the origin of this temple, its presiding 
‘Lord and the Saivism associated with them. 


2. Vaisnavism in Ranipur-sharial 


South kosala even despite its territorial flunctuation in 
-different phases of time appears to have embodied the major 
“part of western orissa as its integral unit. The rise of South 


Digitized by PPRACHIN, SOA 


Development of Different Religions in Ranipur-Jharial 159 


‘Kosala in its remotest antiquity brobably goes back to the age 
of Indian epic. After the reign of Rama as Ramayana suggests, 
the far-flung kingdom of ancient Kosala was divided into two 
equal parts between his two sons Lava and Ku$sa. The Northern 
part of the kingdom with its capital Sravasti was given to Lava 
for rule while the Southern part of it with its capital Kusavati 
or Kusasthali in the lower part of Vindhya mountain was 
shared by kuSsa.3?¢ After the rule of Kusa this kingdom was 
‘probably ruled by the Ikshvakus.3?” In consonance with the 
descriptions of Mahabharata®®% jt js believed that a large 
number of people from the eastern part of Kosala migrated to 
‘the South being shocked at the vaggressive slaughter of 
Jarasandha. As pargiter suggests, these immigrants resided in 
Chhattisgarh region and named the region of their settlement 
in imitation to the nomenclature of their parental kingdom.19»® 
In Vanaparvam of Mahabbarata the territory of Kosala is 
narrated to have been located in the northern part of 
‘Dakshinapatha and is differentiated from Vidarbha by the 
domonstration of two different ways.$°° In consonance with 
the suggestion of this epic it is construed that South Kosala 
“was located in between the north and South India. The 
Allahabad pillar Inscription while elucidating the South Indian 
conquests of Samudragupta the Indian Napoleon, locate Kosala 
within the periphery of Dakshinapatha.2°® Many of the 
‘purianas also suggest Kosala as a South Indian territory.202 
‘Sometimes ‘in the description of purana Vindhya range figures 
.as a part of Kobala and suggest the contiguity of the borders 
of Kosala, Mekala and Utkala.202 In Matsya and Vayu 
puranas, Mekala Kosala and Utkala are described as Kingdoms 
.of adjacent frontiers and located in the base of Vindhya 
mountain. Vayu purana witnesses that 48 rulers of Ikshvaku 
ruling house ruled over, this kosala.2°#* Brahmanda®*%4A 
Vighnu2°5 and Brahma?°®% puranas add support to the view of 
“Yayu purana Kosala thus described as a South Indian 
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territory in the Indian epics, puranas and the inscription of 
Samudragupta was evidently the South Kosala of remote past 
and had owed its origin in a close consociation with the culture 
of Ramayana. In view of this origin it is locigal to nourish a 
credence that Rama, the culminating ideal personality of this 
Indian epic enjoyed a profound honour and admiration from 
the people of this kingdom. Rama was considered as an 
embodiment of Vishnu since a “remote antiquity. Although a 
group of scholars shows inclination to traceout a popular belief 
in India with regard to his divine nature as early.as the age of 
Ramayana, another group exposes a doubt with regard to the 
representation of his divine nature in many verses of Ramayana. 
They consider these verses as spurious and interpolations. 207 
The Narayaniya section of Mahabharata while describing the 
different incarnations of Vishnu delineates the Varaha, 
Narasircha Vamana, Krishna, Bhargava or paragurama, 
Srirama or Raghava, Harcsa, Matsya Kurma and Kalkisos 
Matsya purana also narrates the ten incarnations of Vishnu 
Viz. Narayana, Vamana, Narasimha Dattatreya, Mandhaétri, 
Rama, Jamadagnya Rama Dasarathi, Vedavyasa, Buddha 
and Kalki.:°° The Vayu purana while describing. 
different incarnations of Lord Vishgu also cites 
reference to his incarnation as Lord Rama.®1° As a scholar 
writes indication of three incarnations—Matsya, Kurma and. 
Varaha?1i? are also traced in Satapatha Brahmana. In the 
Santiparvam of the Indian epic Mahabharata Dr. N. K. Sahu 
traces out as many as ten incarnations of Lord Vishnyu.®212 
Among the thirty nine incarnations of Vishnu ଥି ମାଧ in 
Ahirbudhnya Sarmhia, a work presumably of 8th century A. D. 
the incarnation of Rama-dhanurddhari also finds a mention,2±8- 
Even despite the several variations among the views of scholars 
the appearances of these incarnations. of visnu in texts like 
Satapatha Brahmana, Taittiriya Samhita, Taittiriya Aranyaka 
Narayaniya section of Mahabharata, Matsya purana, Vayu 
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purana and others, Ahirbudhnya Samhita and other texts 
however make it logical to believe that all these references are 
neither a series of interpolative occurences nor a time-bound 
feeling nor concept of a countable number of authors alone. 
These delineations really impress that the belief of incarnations 
of Lord Visnu began to open its faint and indistinct notion 
as early as the later vedic age and began to grow in the lap of 
Indian epic and early puranas of course in a very slow and 
gradual process. The growth of this belief was not so rapid as 
the conceptual evolution of Siva, Sakti and Vispu—the impor- 
tant deities of Orthodox Hinduism. The Raghuvarcsa of 
Kalidasa unquestionably asserts the divine nature of Srirama 
when it describes in Chapter X that Vishnu promised the gods 
congregated before him in the ocean of milk to take his birth 
as a Son of Dafsaratha in Ayodhya for the slaughter of Ravana 
in near future on the usual prayer of gods for protection.214 
Prabhavati a vakatak queen and a daughter of Chandragupta 
II was a devoted worshipper of Lord Srirama, the busband of 
Janaki, The Ikshvaku kings were the devotees of Lord Srirama 
even as early as sixth century A. D. The image of Rama 
Dafsarathi as an incarnation of Lord Vishnu figures in a temple 
of Vishnu at Sirpur built in Seventh century A. D. as a scholar 
informs in his work.?15 The names of Matsya, Kurma, 
Varaha, Narasir.ha, Vamana, Parasfurama, Rama, ‘Balarama, 
Buddha and Kalki are depicted in Mamallapuram Inscription: 
of eighth century A. D.231¢ In Raghuvamsa Rama-Dasarathi 
is considered zs the same as Lord Vighnu or Hari.#” Although 
the sculptural representations of Rama ‘and Ramayanic deities 
are not plentily traced out early in India, all the above illus- 
trations amply witness that the cult of Rama was prevalent in 
different parts of India through the ritualistic reading of 
Ramayana and the popular vow accompanied by this reading 
even during the age of Guptas. It is tkus evident that the 
divine character of Rama-Dasarathi along with his cult 
through the reading of Ramayana was already established in: 
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the Indian belief during the age of the Imperial Guptas 
although the faint and the indistinct belief among the Indians in 
the Avatara or embodiment of Visnu began to evolve from 
later-vedic age. Reference to Lord Rama as a god is also found 


in Gupta Inscription.21"A 


The present day western Orissa forming an integral part of 
ancient South Kogala testifies in its periphery the rise of the 
cult of Rama since a remote antiquity. South Kosala as the 
Ramayana and various puranas depict was, destined to have 
its origin in the territorial, division of the Ramayanic Kosala 
ruled by ‘Rama’ between his two sons Lava and Kuga. The 
kingdom was further organised into a growing powerful state 
when it was ruled by the Ikshvakus, the devoted followers of 
the lofty cultural heritage of Ramayana. Closely associated 
with the culture of Ramayana in respect of the origin of their 
kingdom on the one hand and the sovereignty of the Ikshvakus 
on the other, the people of this kingdom while believing ardently 
the epic-idealism a Rama-DaSsarathi nourished a staunch 
credence in his divine nature inconsistence with the exoneration 
of his godly-nature described in the epic and puranas with the 
efflux of time. A stone plaque displaying three figures at the 
middle and the figures of two monkeys on either sides of these 
central figures has been enshrined at present by the inhabitants 
of Khalna village in Kalahandi in a mud-house for worship 
This plaque as the people of this village inform was discovered 
from a cornfield of this village located on the right bank of the 
river Udanti. The plague is measured ten inches in breadth 
and six inches in hight. A Scholar identifies the three 
central figures of this plaque as Rama, Lakshmana and Sita 
and the monkcys as their followers during their living in the 
forest. As ,the plaque is considerably mutilated the iconic 
features are ‘probably destroyed, It is probable that this 
mutilated plaque is a relic of sixth century A. D. It appears 
as a rude tribal - representation “of Rama, Lakshmana and Sita,.. 
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its time can:not be placed before the Gupta ‘Age because no 
features indivating this earlier ‘age is revealed by this plaque. 
. 

A definite evidence ‘of the preévaling popular belief on the 
‘avataravada of Lord Visnu in the: Titilgarh region during the 
seventh century A. D. is fuinished by the representation of the 
ten incarnations of Lord Vishnu carved on stone at Saintala# ° 
This representation of the embodiments of Lord Vispu is a relic 
of the Visnu temple which was built in bricks and stones?2° 
in seventh century A. D, and has now been affixed in ‘a recently 
constructed Chandi temple which has also been rebuilt on the 
ruins of an ancient chandi temple of this place. The ancient 
Visnu temple even in the midst of its utter ruins has bequeathed 
to the posterionity the sculptural representations of two standing 
Vighnu surrounded by Semblent representation of Lakshmi, 
Sarasvati, Garuda,and Marada, and other Vaisnavite themes like 
the churning of the ocean,early childhood events of Lord Krish- 

” na, ten avataras of Lord Vishnu and others. The ancient chandi 
temple on the ruins of which anew chandi temple has been built 
in this place hasleft to the posteriority an image of eight-handed 
Mahigamarddini and images of two wenches carrying on their 
arms two children.22± The figures of these two women do not 
appear as deities and are most probably the representation of 
two female devotees who has come to pray for the enduring 
longevity of their children. It is primarily around such female 
prayers that the vow of puajiuntia or the vows for the enduring 
longevity of the sons achieved a growth in Western Orissa. 
This vow is celebrated by the women-folk of western Orissa 
.on the eighth day of the black .fortnight in the month of 
Asvin. In this vow Dutivahana or §hasthidevi is worshipped 
as a form of Goddess Durga for the enduring longevity of 
the sons of the adherents of the vows. .The ancient Vignu and 
Chandi tcmples of Saintala were. probably: built in seventh 
EeHtary A. D. as the sculptural remains of. these two temples 
leave an impression of the similiar nature.:; Among the various 
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carly avaiaras of Lord Vishnu, the incarnations of this god as 
Rama, Varaha, Nrisimba, Vamana, and Krighna enjoyed 
remarkable devotion from the populase3୫: As Dr. S. Deri 
rightly asserts in the ‘Introduction of her thesis’ “The archae- 
c logical remains in Western Orissa have convinced the scholars 
that the Rama worship first commenced there” so far as Orissa 
is concerned—” and the ideal characters of Ramayana i, €., of 
Rama-Sita, Lakgmana, Bharata, Hanumana and Bibhisana 
and their dedicated life-story naturally appealed to the popular 
mind**3 In Midnapur copper plates of Subhakirtti and Soma- 
datta, reference to the Varabha Incarnations of Lord Vignu is 
clearly cited*$4 The Sirapur stone Inscription,$¢ of Queen 
Vasata issued during the rule of Mahasivagupta Balarjuna 
records an invocation to Lord Nrisirtcha in its first two verses, 
reference to Lord Sirayudha or Balarama in Sixth verse, that 
to Lord Srikrishna in its verse 14,that to Lord Hari in fourteenth 
verse and reference to the incarnation of Lord Visgnu as Kalki 
in verse-14. This inscription amply substantiates that the 
incarnations of Lord Vishnu had already been popular in South 
Kosala during the rule of the Panduvar $1 alias Somavar f$is. 
Reference to Vaman incarnation of Lord Vishnu is clearly 
cited in the epigraphical record ofthe ruler of Sailodbhava 
dvnasty-when a king in this record is describsd to have 
possessed an illimitable fame like third feet of Hari which 
could not find a place in the universe for its Jocation.226 
The popular bslief in favour of the cultural closeriess of the: 
Vuispavism presided by Rama and Saivism in Orissa is 
well attested by the wership of Lord RamcSsvara in Kalinga 
as early as sixth century A. D.$#7 in Santabommali copper 
plates of the Eastern Ganga King Indravarman of Kalinga, 
lunds are granted in the village Haribhat in Krostukavarttini 
Visaya for regular adoration of Ramesvar Siva enshrined 
in a temple of the village named Dantayavag.? 28 This 
copper plate is dated 87 Ganga Era/585 A.D. Popularity 
of the Ramayanic culture in ‘Western Orissa regions even as 
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‘early as the rule of Somavamsis is welltestified by the Patna 
Museum Copper Plates of Mabhasivagupta Yayati-]239 In this 
copper plate, a Verse expressive of two different meanings 
delineates on the onc hand that Rama for the solemnisation 
ot the promise of his father lived in the forest along with his 
brother Lakghmana and wife Sita, he fastened the matted 
lock of hair on his head he killed demons like Viradha and for 
getting back his wife Sita who was abducted by the demon- 
king-Ravana arrived at the Setuvandha Ramegvaram along 
with his brother Lakghmana while it narrates on the other-hand 
that the Chediking of Dahala, having lost his Lakshmi or 
kingdom, considered Bhattapedi and Viradhas or his aboriginal 
followers as formidable foes and fastened the matted lock of 
hair on his head entered into the forest and went as far as 
South India to take shelter in Sarvarima or abode or templzs 
of Lord Sarva or Siva.230° This copper plate is issued by the 
king Mahasivagupta yayati 12331 from his capital vinitapura. 
Vinitipura is unimpeachably identified with modern Binka 
located on the bank of river Mahanad;i in the district of Bolangir. 
A small village named Urlie and located within half a kilo- 
meter from Binka is a citadel of the cult of Rama since a remote 
antiquity. Even Lord Rama otherwise named Raghunath is 
‘the presiding God of this village. All these discussions thus 
make it clear that the ancient regions of Western Orissa forming 
an integral* part of ‘South Kosala was a citadel of cult of Rama 
and other RamgAyanic deities since a remote antiquity. As it 1s 
revealed from the sculptural relics of the, ancient Vi$nnu Temple 
of Saintala the belief of the ten incarnations of Lord Vighpu was 
widely prevalent all over the regions around Saintala even as 
early as Seventh century A. D. These regions in view of 
their mutual contiguity prabably included the regions of Titila- 
grah and Ranipur Jharial known in ancient time as’ Taittatika 
and Ranipadra respeictvcely.232 South Kosala under the 
kings of Sarabhapuriyan Rulimg House probably comprised a 
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major part. of Western Orissa. Dr. S. N. Rajaguru finding 
refernce to a name ‘Suvaynanad?’ in Aranga copper plate of 
Bhimasena II?32 suggests that when the rulers of Sarabha- 
puriya Ruling House had established their away over the 
Western part of South Kofgala, the rulers of another 
dynasty to which Bhimasena II belonged as a ruler ruled from 
Suvarnanadi over the eastern part of South Kogala. He iden- 
tifiles Suvarnanadi with Suvaynapura or Sonepur of Bolangir dist- 
rict.23% But it appears illogical to congrue with the concept of 
this scholar. In Aranga copper plate Bhimasena 1I seems to have 
issued this copper plate from the bank of the river Suvarqna?%® 
Although most of the copper plates of the kings of various 
dynastics are issued from their capitals, Vijaya-Skandhavara or 
victory camp and from places of other nature, it was also a 
practice with many kings to issue land-grants on the sacred bank 
of the rever for acquiring merits. Somegvaradeva of Telguch- 
oda family of South Kofala issued .his Mahada copper plate on 
the bank of the river Chitrotpala alias Mahanadi in front of the 
Whirl-pool of Lankavarttaka in Sonepur of Balangia district. 
It is possible that Bhimasena II also issued his copper plate on 
the bank of the river Suvarna. As it known from the Rewan 
copper plate of Sarabhapuriyan king Maharaja Narendra the 
kingdom of South Kosala had also included the village Aram- 
aka in Mantaraja-bhukti.$5¢ Mantarajabhukti was probly 
named after king Mantaraja of Korala®$" to whom Samudra- 
gupta the Indian Napoleon bad subdued during his South 
Indian Compaign. Korala is rightly?28 identified with the 
regions of Sonepur-Binka-Rampur, area where on the bank of 
the river ‘Ang’ two villages yeilding historical remains are found 
yet to-day and are named Sankarle and Badkarle. In consis- 
tence with topographical reasonability scholars also identify 
‘Arama’ of the Somavamsis inscriptions with present R&mpur 
near Binka. All these discussions assert that neither Suvar- 
nanadi was the name of Suvarpapura or Sonepur in Bolangir 
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District, nor Suvarpapura-Vinitapur-Arama or Sonepur-Binka 
—Rampur regions were beyond the periphery of South Kosala 
un ier Sarabhaputiyas. The river Suvarnanadi was probably 
the 1iver Svarnarekha flowing near Patnagarh. In view of the 
traceability of a copper plate of king Jayaraja from Amguda 
and a copper plate of king Sudevaraja I from Khariar in Kala- 
handi district and the contiguity and cultural relations of 
Titilagarh-Ranipur-Jharial region with Khariar, it is reason- 
able to believe that Titilagarh-Ranipur-Jharial regions were 
under the sway of the Sarabhapuriya kings of South Kosala. 
The Sarabhapuriya kings of south kosala bad their capital at 
Sarabhapura. The identity of Sarabhapura is yet a debatable 
problem of history. Diametrically opposite views prevail 
among the scholar with regards to its identity. Cunningham 
identifies Sarabhapura sometimes witn Arabhapura or Abhi in 
wardha and some other time with Sambalpur in Orissa.?89 
Fleet identifies it with Sarbha or Sabhar.21° Hiralal identifies 
Sarbhapura with Sripur near Raipur.$4i L. P, Pandeya analo- 
gises Sarabhapura sometimes with Sarabhagarh in the ex-state 
of Gangpur in Oiissa and at some other time with Sarawa near 
Sheorinarayana.®*#¥ D. C. Sircar consimilises this capital 
with Sirpur.3¢8 Prof. K. D. Bajpei identifies Malhar near 
Bilaspur in M. P. with ancient Sarabhapura.#*¢ Dr. S, P. 
Tiwari, Dr. J. K. Sahu and Mr. J. P. Singh deo?+4A identify 
Sarabhapura with Maraguda in Kalahandi district. Although 
no reliable source-materials have been traced out as yet to 
ascertain the’ identity of this capital, it seems reasonable on 
various good ground that none of these identities are convinc- 
ing and satisfactory in terms of reasonability. Neither Arabha- 
pur nor Sambalpur may be believed as ancient Sarabhapura 
for the simple reasons that these identities are alone based on 
a phonetical semblence of nomenclature and no other valid 
justification. The same defect is also traced out in the advocacy 
of Fleet. .From a phonetical similarity although the suggestion’ 
of Sri Pandeya increases the optimism of,assent, it fails short 
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of the authentic evidences from any genre. The identification 
of Sarabhapura with Maraguda of Kalahandi seems unreason- 
able for the simple logic that in none of the Copper plates of 
the kings of Sarabhapuziyan Ruling House the name of Amara- 
garh of Maraguda finds a mention. If at all tue Capital 
Sarabhapur had either a second name Amaragarh from which 
Maraguda appeard as a corrupted nomenclature or a hill fort 
of that name in the capital it must have been narrated at least 
in one or more epigraphical records of this dynasty in a faint, 
if not in a prominent manner. Among the nineteen published 
charters of this dynasty twelve are issued from Sarabhapura, 
four from Sripura, Ons from Tilakesvara, another one from 
Prasannapura and the remaining one from a place unintelligible 
to history. Sripurais identified with Sirpur, a village on the 
bank of Mahanadi and about 40 miles in distance towards the 
North-East from Raipur and Tilakesvara is identified with 
Tala on the confluence of the river Seonath and Maniari in 
Bilaspur regions of Madhya Pradesh. Issued from different 
places the charters of the Sarabhapuriyan kings of Kosala are 
found from Pipardula, Kurud, Sirpur, Raipur. Rewan, Saran- 
garh, Malhar, Thakurdiya Mahasamund, pokhra, kuvtal, Arang, 
Aingura and Khariar, most of tie places among which are 
located in Madhya Pradesh. The venues of the issues as well 
as the traceability of the charters however convince that the 
main centres of the political activities of this dynasty were 
located in the region encompassed by Kurud in the west 
Sarangarh in the East, Malhara in the North and Khariar in 
the South, and much less in other regions of this extensive 
kingdom. As the major part of this specified area is situated 
in M. P. itis possible that Sarabbapura was located in this 
province in ancient time. In view of the traces of antiquites 
of ths rule of the Sarabhapuriyas and phonetical similarity of 
the names, this author believes that Sarabbapura or Sara- 
bhagarh was located in the ‘present Sarangarh of M. P. The 
regions .encompassed by Kakti, Rayagarh, Sarangarh and 
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phuljhara are dated back to a remote antiquity in view of the 
location of Several Tirthas in this area even as early as the 
epic age. The Vanaparvan of Mahabharata narrates the 
location of a number of Tirthas in South Kosala namely 
Rishabhatirtha kala Tirtha and others.2?35 The Gunji Rock 
inscription traceable on the Gunja hill near village Gunja in 
Sakti 1egion of Madhyapradesh however corroborates the 
delineation of this epic by suggesting reference to an Usabhata 
Tirtha clearly in its text.24¢ Usabha bring a prakrit word is a 
Synonym of the Sanskrit world Risabha. 


A careful review of the epigraphical records of the Sarablha- 
puriyan kings of South Kosala reveals that this kingdom under- 
‘went a fraternal division after the death of Jayaraja alias 
Manamatra and was subdivided into three different parts 
among the three sons of Jayaraja who w-ere named as Sudeva- 
raja I, Pravararaja and Vyaghraraja. It is probable that 
‘Sudevaraja I ruled his realm from Sarabhapura alias Sarangarh 
pravaraja swayed over his territory from Sripura alias Sripur 
near Raipur and Vyaghraraja governed his dominion from 
Prasannapura. The territory of Vyaghraraja was probably 
located in ths north western part of the Sarabhapuriyan king- 
.dom and was confined upto Bilaspur in its southern extremity. 
It probably included kurud and its capital-town prasannapura 
was locajed some where near Bilaspur on the bank of the 
river N-adila. The river Nadila may be identified with N-aila 
flowing inbetween Bilaspur and Raigarh. The dominion ruled 
by pravararaja possibly incorporated the regions of Raipur, 
Sripur, Durg, Arang, Mahasamund and Sakara, The rest of 
the far-flung kingdom of Kosala comprising Raigarh, Sakti, 
Sarangarh, Sundargarh the major part of Sambalpur, Binka, 
Sonepur, Rampur, a part of Bolangir sub-division, Titilagarh 
Saintala, Ranipur Jharial Maraguda, Nawapara and Khariar 
regions probably remained under ~ the suzerainty of Sudeva- 
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It was just during this political juncture when the Sarabha- 
puriyan kingdom was segregated into three different parts that 
the young man Nanna entered into the service of king Sudeva- 
raja I. By the sheer dint of his perseverance, sagacity and 
efficiency he rose to the position of an influential courtier 
under his overlord and exerted a profound influence even in the 
administration of the kingdom under Sudevaraja 1247 It 
appears that Sudevaraja I appointed this Nanna as the governor 
of the South-eastern part of his kingdom being impressed by 
his efficiency. This part of the kingdom probably embodied 
the regions of Maraguda, Khariar, Ranipur Jharial, Titilagarh, 
Saintala, a part of Bolangir sub-division Sonepur, Binka, 
Rampur and other adjacent localities. The territory represen- 
ted by the present Patnagarh region, Borasambar and Padam- 
pur regions and Bargarh and Barpali regions was most 
prcbably outside the periphery of the Sarabhapuriyan kingdom 
during the period. This territory during this period was ruled 
by the royal house named Réajarghi Tulyakula probably from a 
capital located on the bank of the river Suvarna or Svarnare. 
kha flowing even at present at the proximity of Patnagarhb. 
This Svarnarekha was most possibly the Suvarnanadi of the 
Aranga copper plate of Bhimasena II.$£¢8 Nanna dominated 
over the above-stated kingdom very efficiently and acquired 
thus a respectable position in the court of Sudevaraja I. He 
was even allowed by this king to use the seal of his name and 
one of his clay seals has been discovered from the valley of 
Maraguda in the district of Kalahandi.2 49 A juvenile of 
increasing ambitions design Nanna appears to have aspired for 
the establishment of a kingdom under his own suzerainty and 
to have planned for the occupation of South Kosala observing 
the disruptive signs of Sarabhapuriyan kingdom as a sequel of 
the fraternal disunity. He appears to have sought the co- 
operation of his aged and experienced father Indiavala in 
materialising his ambitiono and it is natural that Indravala 
readily responded his proposal to restore the lost fortune of 
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his ruling house on the one hand and to facilitate the continuity 
of the rule of his dynasty on the other. Even in the retiring 
old age Indravala entered into the service of Sudevaraja II, the 
son of Durgaraja and grandson of Pravararaja, who was ruling 
from Sripur alias Sirpur by that time. Indravala appears to 
have been an astute administrator since the day of his kingship 
in his parental realm. By his sagacity, efficiency, far-sight- 
edness and organising ability even in the old age he impressed 
his master and soon became the “‘Mahasamanta Sarvadhikara- 
dhikrito dutaka.”?5° A mutilated stone inscription of Lakhn- 
esvara at Khbarod near Sheorinarayan described that the lotus 
feet of Indravala was made refulgent with the shining jewels of 
the crowns of different kings.25! In Malga copper plate he is 
described as a veteran fighter of far-flung fame.2®%2 with all 
these gifted qualities he established his firm hold in the court 
of Sudevaraja II at Sripur, while his son Nanpadeva did so at 
the court of Sudevaiaja I at Sarabhapura. One I{arpadeva 
referred to in the Lakbnesvar Temple Inscription at Kharod®®%®# 
was probably a relative of Indravala and was a top-ranking 
military officer in the army of the Sarabhapuriyan king. It is 
possible that this I§anadeva might have also been helpful to- 
Indravala in furthering the progressive cause of their royal. 
house. With all these political opportunities it is possible that 
Indravala captured power at the court of Sripura after the 
death of Sudevaraja 1I and Nannadeva seized it in the court of 
Sarabhapura after the death of Sudevaraja | p.: bably 
in the last half of seventh century A. D. Itis p-~:: tle that it 
was during this period the brick Rama te ~p': of Ranipur 
Jharial was built by Indravala. The whoiv of Soutb Kosala. 
came under the suzerainty of Pandu Royal House, when Tiva-- 
radeva towards the end of seventh century A. D. inherited the 
kingdom of South Kosala®:5¢ and having conquered the rest 
of South Kosala beyond his suzerainty assumed the title “Saka 
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As the Malga copper plate of Indravala alias Indraraja 
suggests, he was equally an adherent to the worship of Lord 
Siva and Lord Vighpu. In this copper plate he figures as the 
devotee of Lord Siva and is endowed with the title paramamahe 
gvara.?86 This copper plate while describing him as “Sriniketah 
pratimatisuchirah.’”’226A also suggests him as a devotee of Lord 
Vishnu. Asa Sriram temple had been constructed as carly as 
-595-605 A. D.257 in Sripura, as the belief of the incarnation of 
Lord Rama had been popular in Sripulra and Titilagarh regions, 
as the belief of the origin of South Kosala was intimately 
connected with the Ramayanic culture and as there was a 
growing closeness of relation between Saivism and Vaignavism 
presided by Lord Rama, Indravala constructed the brick temple 
of Lord Rama partly to enjoy the moral and material support 

. of the people of this area on the one hand and partly to satisfy 
his tendency of bilateral devotion to Lord Siva and Vignu on 
the other. Figures of Ramayanic themes, of dancing Siva 
and of the incarnation of Lord Visnu as Varaha, Nrisimha and 
“Buddha are traced out on the outer wall of the Indralat temple 
of Ranipur Jharial. A these discussions thus suggest it 
plaucibly that the temple of Indralat in Ranipur Jharial was a 
“temple of Lord Rama and was built by Indravala or Indraraja 
or Indrarata in the second half of seventh century A. D. The 
present comenclature of this temple is a corruption from the 
name Indrarata. It is however illogical to believe that this 
“temple was built by Indraratha and the nomenclature of this 
temple is a corruption of the name of this king. It is also a 
‘blunder to theorise Ranipur-Jharial as the Somatirtha of 
Vamana purana and to conceive on this theory that the brick 
temple of Ranipur Jharial was the temple of Gopala for the 
‘simple reason that Somatirtha is located on the bank of the 
.river Sarasvati in consonance with the unquestionable 
delineation of Vamana purapa.25¢ Although Rama was the 
presiding deity of the Ind:alath temple at Ranipur Jharial, 
.Bhagavatism of Vai$navism centring around the cult of Lord 
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Krishna was not sparse in this area. The panduvari. $i king 
Tivaradeva in many of his copper plates25* is endowed with 
the epithet paramavaignava which means that he was a devoted 
worshipper of Lord Vignu. Vignu during the age under review 
undoubtedly signified his are-old concept of being an Avatar 
as in all the ages. Avatar! means one who manifests in several 
incarnations, It is possible that many of the panduvamsi kings 
being paramavaignava or a devoted worshipper of Lord Visnu 
adored all his evolved incarnations during this time and 
had equal reverence for the incarnations of Lord Vigpu inclusive 
of those of Lord Rama and Lord Krishna, Like the Vaispgwuvism 
centring around Lord Rama, the vaignavism centring around 
Lord Krishna was also very popular in South Kosala Tivaradeva 
being a paramavaigpnava had probably a devotion for all the 
then evolved incarnations of Lord Visnu. Mahanannaraja the 
son of Tivaradeva was also a devotee of Lord Naiayan and 
was thus endowed with the title paramavaisnava.2°° The king 
Mabhaéfsivagupta Balarjuna is compared with Lord Vighnu 
although he is narrated as paramamahesvara i. e., the devoted 
follower of Lord Mahesvara or Siva.23°3 Jn one of the 
epigraphical records issued during the fule of this king. 
invocation is recorded to.3¢? Nrisimha Incarnation of Lord 
Vignu. In this record reference is also cited to Sisayudha alias 
Balaiama and Lord Krighna.#°8 In the Sirpur stone inscription 
of Anandaprabha issued during the reign of this king an opening 
prayer is also depicted to Sugata or Lord Buddha.®¢* Reference 
tokalki incarnation of Lord Vi-hnu is also traced outin an 
epigraphical record of Queen vasatan of this period.2°® The 
incarnation of Lord Vishnu as parasuiama is depicted in 
Brahmegvara Temple Inscription of Queen Kolavaii issued 
during the time of Uddyotakegari.#%¢ The sculptural representa-- 
tions of the activities of Lord Kyighna in his adolescence aré 
found from the sculptural remains of a Vighnu temple at. 
Saintala and this remains being & panel on stone column is 
found affixed in a recently rebuilt chandi temple at Saintala,. 
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‘The figures of the ten incarnations of Lord Visnu, Lakshmi, 
Sarasvati, Garuda, and Narada are also found in the sculptural 
remains of this Visnu temple. From these remains it is believed 
that this Vishnu temple was a monument of seventh century 
A. D. An image of Lord Nrisircha is traced on the bank of 
atank of Udepura ncar Titilagarh. The tank of Udepur is 
called Hadvandh. This image of Narsirtha shows in upper 
two hands the pose of injuring the belly of the demon 
Hiranyaka$hipu or the Vukuvidarana mudra while in its other 
two hands it shows holding a club and the garbhapinda of the 
demon. As the part of the image upto the waist remains inside 
the earth and the upper portion above the soil, the author faces 
difficulty to record its full measurement. The portion of the 
image visible above the earth is measured ,2 feet in altitude 
while the body of image is 2 feet 10 inches broad. The image is 
probably a work of seventh century A. D. Representations of 
Vaignavite themes like Hanumana carrying Gandhamardana 
Hill, Nyisig ha injuring the belly of Hiranya Kasipu, Buddha 
sitting in a meditative pose as an embodiment Lord Vignu and 
Varaha uplifting the earth from the found on the exterior wall 
.of the temple of Indralat at Ranipur Jharial. 


All these discourses thus plausibly suggest that Vaispgavism 

' centring around the worship of Lord Vi$nu, Lord Rama, Lord 
Krishna and other incarnations of Lord Vishnu was tremend- 

ously popular in South Kosala as well as the regions around 

Ranipur Jharial. South Kosala from the day cof its origin 

was intimately connected with the culture of Ramayana. This 

RaméAayanic culture in this area became still more exonerated 

when tbe Ikshvaku established their suzerainty in this kingdom. 
The worship of Rama gathered increasing progress in its favour 
when the Sarabhapuriyan kings established their suzerainty over 
this kingdom and accorded generous patronage to Vaignavism. 
By the time of their ascendancy to power Rama had already. 
sen identical with Lord Visnu in the cultural milieu .of ‘the. 
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Indians. The cult of Rama became still more prominent in 
South Kogala when the early rulers of Pandu Ruling dynasty 
ruled in this area and accorded Patronage to this cult by building 
temples and by encouraging the engraving of Ramayanic figures 
‘on temple-walls. Cults of Rama accompained with those of 
Lord Visnu and the several incarnations of this supreme God 
created a feretile soil for the luxuriant growth of the different 
branches of Vaignavism in South Kosala and Orissa in course 
of time. The multilateral vaignavism began to grow uninteiru- 
ptedly even despite several ups and down and finally culminated 
in Orissa by materialising a grand synthesis on this soil in the 
nomenclature of the cult of Lord Jagannath. Because of a 
magninimous synthesis which assimilated a close identity of a 
number of godheads in the incomparable personality of Lord 
Jagannath and of their intricate cultures with that of this well- 
‘conceived Supreme noumenon, Jaganoath figures as the supre- 
me god of different religious schools found ascendant in India 
in Various phases of time. Contribution of the culture of 
Ramayana is no less important in the conceptual amelioration 
of this colossal amalgam. 


3. Saktaism and Brahmanical Tantricism in Ranipur— 
Jharial. 


The territory of South Kosala appears to have possessed a 
Jofty cultural heritage of Saktaism since a hoary past. A 
part of the South Kosala now represented in its modern appea- 
tance as thes districts of Bolangir, Kalahandi, Sambalpur, 
Sundargarh and Boudh Phulbani was a flourishing centre of the 
cult of mothergoddesses since a prolonged antiquity. The pre- 
historic cave paintings found at present at the Vikramakhol of 
Sambalpur district. Ulaphagarh of Sundargarh district, Gudh- 
andi and Yogimath of Kalahandi district and many other 
however substantiates that these regions had developed a series 
of aboriginal domiciles much before the efflorescene of Aryan 
civilisation.in these areas. As” the culture of ‘the aboriginal 
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tribes of these areas carry on a dominant note of the cult of 
mothergoddess, it seems hypothetically sound to believe that 
these areas had already developed a cult cf the mothergoddess 
even as early as the age of these paintings. If the remain of the 
ringstones having hole at the centre represent the annconic 
symbol of mothergoddess in the prehistoric religion of India, 
then it is also reasonable to believe that the figure of a circular 
object displaying a hole at the centre and being traceable amidst 
the other figures at the yogimath hill or donger near Khnariar 
was also the representation of a symbol of semblent nature20”, 
Ring stones showing holes at the centres are traced out in 
different parts of western Orissa. While dealing with the Pri- 
mitive growth of the cult of mothergoddess, Tr. J. P. Singh Deo 
suggests to have collected a number of them from different 
parts of western Orissa out of which four are preserved in a 
museum at khariar and other two are preserved at the Mus- 
eum of Sambalpur University, Burla?¢67A A ring-stone with a 
hole in the centre is adored in the village Nuapali near Binka. 
This ring-stone is named as goddess ‘Bhatbalas’ and worshipped 
by the farmers of this village during the mud-making work of 
the cornfields. The name ‘Bhatbalasi’ seems to be an aboriginal 
name of the pre-historic days in Orissa and denotes a deity of 
vegetation and fertility in its origin. The cults oi goddess 
Gbantasini and Samalai were enjoined with the worship of this 
prehistoric deity in the latter stoge. Dr. G. C. Mahapatra places 
the adoration of megalith or menhir in Orissa as early as the- 
Christian era. Megalithic constructions in Orissa as this. 
erudite scholar suggests were grounded on two purposes 
(1) Commemorating the deceased ancestors and (ji) dedicating. 
to the deities.*$8 He further suggests that the huge stone 
circles or Sindibors of the Bondos who live in the hilly tracts. 
in between the large plain of Malkangiri and Machkund river 
are considered by this aboriginal tribe as the seat of their 
Earth goddess, Bursung.?¢®A A deity named Bunumpa is also 
worshipped by this aboriginal tribe Bunump3, as Dr Mabhapatra: 
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suggests in the name of a branch eating deity and is offered by 
the passerby of this tribe with a small branch when he goes by the 
side of her seat of worship.289 While worshipping the goddess 
StambheSvari in the adtumnal season in several villages of 
sonepur and Binka regions the damsels of Dumal, Kulta and 
other castes of this area perform a dance singing songs of 
amorous themes. The Dalkhai dance was originally a Saktaist 
dance or ritualistic nature although its features have been 
adequately remodelled by the dancers of this area presently. 
It is possible that this dance developed in this area from the 
adoration of Goddess a Bunumpa or Dalkhai or branch-eating 
deity. A group of seven goddesses of aboriginal origin are 
worshipped on the day of pausa purnima by the people of 
fishermen caste. On the lap of a hillock in river Mahanadi 
in Binka. The presiding goddess among the other deities is 
called Baikani by the native worshippers of this place although 
from the last few decades a tendency has grown among the 
people to identify this goddess as Binkai or Bintai. As the 
goddess is worshipped particularly by the native fisher man 
community on the day of pausa purnima with a keen 
competition of boating and fishing, it appears reasonable to 
believe that it was tribal water goddess worshipped by the 
fishermen of this area since a remote antiquity. The 
unquestionable and specific testimony of Saktaist worship in 
parvatadvaraka and Tarabhramarak of South Kosala is 
furnished by the Terasinga copper plate of Queen Kaustuesvari 
and king Tustikara. This copper plate while describing both 
the king and queen as the devoted worshipper of goddess 
Stambhesvari records a land grant by Srisobhini Rajajanani 
Kaustubhegvar] from parvatadvaraka and another by king. 
Tustikara from Tarabhramaraka. The plate does not really 
refer to one Sobhanaraja and Queen Kaustubhesvari does not 
indeed figure in this plate as the mother of Sobhanaraja and 
the grand mother of Tustikara. In consonance with the poe 
of Sankrit Grammar the Line If of this copper plate inscription 
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may correctly be read as «“Srisobkhinya Rajajananya Kaustubhbe- 
gvarya......” and neither aS “ese. Srisobhinna rajajananya 
Kaustubhefsarya...... ୬ nor as “Srisobhinit rajajananya 
Kaustubhesary...... ” as it has been misinterpreted by some of 
the scholars.27° Jn view of this correct reading it is jeasonably 
believed that the king Tugtikara got two land-grants inscribed 
on this plate—One in the name of his Queen Kaustubhe$vari 
who is described in this plate as “Srisobhinya Rajajananya 
Kaustubhesvarya...... ” meaning thus “‘by the Queen and 
Kaustubhesvari adorning the royal house as Sri or Lakshmi” 
another in his own name as tbe donors. The first grant 
was accorded forthe cure of the fever of the Queen and the 
second grant for the enhancement of merits, longevity, strength 
and famo of this king. As the characters of this inscription 
belong to fifth century A.D. from palaeographical stand-point 
it seems reasonable to believe that the cult of Stambhesvari 
was already established as a Saktaist cult of Aryan adherence 
in parvatadvaraka and Tarabhramaraka regions of South 
Kosala even as early as 5th century A. D. Goddess Stambhe- 
$svari is called KbamSiri in Sonepur region, Dharni Khunta and 
khunt-mauli in Titlagarh and Kalahandi regions and as 
Saktivadi or Vadibudhi in Binka regions. It was originally a 
tribal goddess related with the tribal veneration of Earth and 
its name as Dbarni khunta in Titilagarh and Kalahandi regions 
suggests that the conceptual origin of this goddess possibly 
evolved from the sacrificial wooden pillar which were generally 
used by the aboriginal trib2s during their sacrificial rituvalisation 
of the cult of mother Earth. Sacrificial worship 6f mother Earth 
was widely prevalent Among the aboriginal tribes—Kandha, 
Kolhas, Munda, Ganda, Bandas, and others-since a remote 
antiquity, Dr. A. Eschman rightly traces out a tribal origin both 
in the cult of Stambhesvari and that of Lord Jagannath which 
exists really between the Navakalevara or New Image Enshiining 
ritual of Lord Jagannath and the ritual of the consecration of 
a new wooden pillar ineplace of an old one, symbolising 
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aniconically the goddess Stambhesvari.2?t The cult of Goddess 
Stambhc$vari spread to different parts of Orissa in course of 
time. The Orissa Museum copper plates of Ranaka Ranabhiaija 
witness that he was a devoted worshipper of goddess Stambhe- 
$svari.2"2 Ranabhanja is described as the master of both the 
Khirjalimandalas? "® in this copper plate. The Patna. Museum 
Copper plates, Taspaikera copper plates, Daspalla copper 
plates, Baud copper plates dated 26th regnal year and another 
undated Baud copper plates also delineate this king as a devotee 
of goddess Stambhesvari.2?* This king probably ruled from 
his capital Dhritipura over his kingdom comprising the regions 
of Sonepur Baud-phulbani and the neighbouring regions Of 
present Ganjam district lying towards the Southeast of Baud- 
phulbani district. The Kodalaka mandala ruled by the kings 
of Sulki dynasty was also a famous centre of tke cult of 
Stambhesvari in Ninth century A. D.275 The kodalaka mandala 
was composed of the kingdom around the modern Koalu in 
Dhenkanala district which js located on the bank of the river 
Bralmani and at a distance of almost seven miles from Talcher. 
Kulastambha and Ranastambha of Sulki Ruling House were 
the devoted worshippers of goddess Srambhesvari2?8 All 
these discussions however suggest that the cult of Stambhesvari 
was prevalent in South Kosala and more particularly in 
Tarabhramaraka and parvatadvaraka regions of South Kofala 
as carly as fifth cantury A. D. In Sonepur, Binka and other 
regions thi Goddess is worshipped by the parvata-mantra or 
the Mountain yystic incantation. As the author was informed 
by the Purut or Purohita or the priest of the valiyatra or 
sacrificial ceremony of goddess Stambhz<$vari in Sonepur and 
the templepriest of Narayani temple of Binka, Goddess 
Stambhe S$vari in her Sohalapuja or Sixteenpuja or Sixteen days 
rituals in the month of Asvin is worshipped by the mountain 
mystic incantation which runs as follows— 

‘“fJvala jvala prajvala Om parvata jvaline Chamundayai 


Svaha” 
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It is seldom matter of doubt that the cult of mother 
goddess being a Non-Aryan one in its origin probably first saw 
its genesis in the lap of wild forest and mountains where the 
evolution of species succeeded in bringing out a homo sapien. 
The archaelogical traces of the Harappan civilisation while 
corroborating the prevalence of the cult of mothergoddess in. 
all its sites by the comprehensive inclusion of ring stones and 
terracotta female figurines?" do not really demonstrate the 
inauguration of this cult in these places during the efflorescence 
of this civilisation, but really witness a remarkable advance of 
this cult among the people of this civilisation. These archaeo- 
Jogical remains traceable in a remarkably large number from 
various places of this civilisation however substantiat that 
this cult had a conceptual beginning much before the rise of 
this civilisation. Because this cult had probably its origin in 
the forestclad mountainous region, intimate relationship 
between the mother goddesses and mountains are found in 
Indian religious belief and mythology. Parvati, the spouse of 
Siva and thus a centripetal Sakti is described as the daughter 
of a mountain.$"® Durga is believed to have her perpetual 
abode in Vindhya.#"9 Large number of tribal shrines of the 
mothergoddesses are found even to day in the forest, on the 
mountains and distinctly in one of the either ends of the 
village surrounded by trees or rocks symbolising forest or 
mountain. The Devi Mahatmya section of Markandeya 
purana while delineating the origin of the Goddess Durga 
from the lustures of allthe gods however narrates thar the 
Tejas or lustures subscribed by all the gods were consolidated 
as a mountain of inflaming fire and converted into a Omnipre- 
sent woman.?®°%° This work also describes Himachala or 
Himalaya as the domicile of Goddess Kalika.$81 As all these 
illustrations testify the intimate relation between the mother 
goddess and mountain in the Indian mythology in many parts 
of India in different time it is also probable that the cult of 
Siambhesvari originated in the lap of tribal culture in the 
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mountainous region of parvatadvaraka in South Kosala. It 
appears that Tarabbramaraka of Terasinga copper plate was the 
capital of the king Tustikara, while Parvatadvaraka was a 
sacred place within his kingdom being the cradle land of the 
cult of Stambhesvari much before his reign. It seems reason- 
able to identify Tarabhramaraka with Talbhanra near Blek- 
handi, prastaravataka with patharla near Kesinga and Debho- 
gakakshetra with the village Debhog in modern Raipur district 
of Madhya Pradesh. Parvatadvaraka described in the Terasinga 
‘copper plate of king Tustikara and the Pipalpadar copper plates 
of N-andarajadeva?82 was probably the ancient name of the 
modern Kavatadvara located in the west of Kalahandi district. 
Kavatadvara located on the Guru mountain displays an end of 
a tunnel bsginning from the south foothill of this mountain 
near Boden. This tunnel ending with a natural blockade by 
rocks in Kavatadvara appears like a door of mountain. The 
rivulet Indra a tributary of Sunder river flows in its proximity. 
The guru mountain range covering an extensive area forms a: 
part of Sunabeda plateau and stritches in north-south direction. 
This mountainous region as the author has observed during his 
travel in this area in 1984 represents a large number of 
Kandhan inhabitances and Kandhas called Dangriya, Kuikutia 
and Nangali kutja live in large number in this area. Kandhas 
as it is known from their priestly class variously called Jani, 
Jhankar and Dehri, worshipped goddess Earth with bloody 
sacrifices for the fertility of the soil and growing productivity. 
While sacrificing an animal including human being the Kandbas 
tied the victim with a sacrificial post ‘and killed it by various 
weapons uttering the name of a goddess, Maniksair] in the past. 
The elaborate rite and ritual followed in Sonepur during the 
autumnal adoration of Goddess Stambhesevari every year how- 
ever retain few remains of FEarth-cult of the Kandhas, Every 
year for days together inthe month of Asvin, Goddess Stam- 
bhesvari is worshipped in Sonepur with a pompous celebration 
of a sacrificial festival called Vali Yatra in local dialect. In 
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each night of every festival day the goddess is offered with the 
sacrifices of several goats event at present. A general belief 
prevails among the people of Soncpur and its ncighbouring 
areas that human sacrifices were offered to goddess Suiesvari 
and Stambhegvari even as late as the days preceding the 
independence of India. Even presently in the midnight of the 
fifth day of the white-fortnight of the month of Asvin a 
Tantric rite called Khaulphita is observed ncar a pit called 
Khaulgad of Viramurchha gahvara in Sonepur. This pit is 
Jocated underneath a tree near Suresvari temple in Sonepur. It 
is a tradition in Sonepur. It is a tradition in Sonepur that this 
.place is made solitary in the night of this Tantric rite and 
towards ‘the middle hour of this night a fasting man infused 
with the spirit of a goddess by mantric power proceeds towards 
the pit with a terrific dancing and howling, A ropeis tied 
around this man and the other end of the rope is held strongly 
by few persons at a distance. When man iufused with divinc 
spirits brings out little soil from this pit the persons holding. 
the other end of the rope pull him back towards them and the 
soils of his hand are kept in an earthen prot of smaller size 
called Kundhi. These soils arc distributed into three earthern 
pots, out of which one is kept in Suresvarj temple, another in 
KhamsSiri temple and the third in Samlai temple of Sonepur for 
worship. It is a general belief with the people of Sonepur and 
of the region in its vicinity that it the soils so brought out of 
the pit are of natural colour of earth, the region is destined to 
posses a good agricultural harvest that year, if these soils are of 
red colour the region suffers a devastation of its man-power 
either by epidemics or domestic disaffection, or by external 
menace or by any other natural and unnatural annihilaton ; 
and if the soils so fetched out look black with unnatural distinc. 
tion the region suffers desolation either by flood or by fire 
by famine. As early as the days of ancient Babylonian civi 
lisation, the priests of Babyionie claimed the ability to foretell 
the future by observing th2 signs on the liver of sacrificed’ 
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animal. These signs as they advocated was the reflex of tha 
minds of their gods. “It is not unnatural to think that the 
aborigines of South Kogala might have developed suck a 
miraculous belief on the colour of this soil while worshipping 
goddess Stambhegvari in a Tantric ritual of tribal denomination 
in the gradual march of time. Occassionally an impression 
creeps into the minds of the scholars that the cult of Stambhe- 
svari in Sonepur was of much later Origin. Such scholars are 
led to from such an impression-nay a misconception rather- 
because they learn from a book of Mr. B. C. Majumdar tbat 
the cult of Stambhesvari was introduced in sonepur during the 
rule of king Raja Singh Deo. As Mr. Majumdar argues in 
favour of his theory, Raja Singh Deo married a princess of the 
Khimidi royal family who brought with her to her father-in-laws 
house a toy pillar of Stambhesvari from her parental home; 
the Dumals figuring as a section among the devotees of Stam- 
bhegvari in the state of Sonepur came according one legend 
from Odasinga and according to another heresay from Khimidi 
and the king Raja Singh Deo as Mr. Majumdar is informed 
from his patron ruling chief of Sonepur brought an old pillar 
of Goddess Stambhegvari to the light, while removing a very 
big heap of old 1uins.288 


So far as the first point of the advocacy of Mr. Majumdar is 
concerned. it may be possible that the Queen of Rajsingh Deo 
might have brought a toy pillar of Goddess Kbhambesvari 
from her parental place to that of Sonepur, but the toy pillar 
so accompanying the Queen does not in any way substantiate 
“that this cult was introduced to Sonepur from the kingdom of 
Khimidi after the materialisation of this matrimonial relation. 
South Kogala as it has been rightly observed had already been 
a centre of this cult at least from the reign of the King Tustik- 
ara corresponding to the 5th century,A. D. The Bhanjas while 
ruling over the Khifijali Mandalas which definitely comprised 
Sonepur had already professed a devotion for the cult of 
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Stambhesvar1 even as early as Ninth century A.D. These histori- 
caldatas based on epigraphical records however make it logical 
to believe that the people of Sonepur regions had already been 
aware of the cult of Stambhesvari along with the people of South 
Kosala since the days following the rule of Tustikara. It is 
thus evident that Sonepur along with its neighbouring regions 
was introduced into the cult of Stambhesvari from the parvata- 
dvaraka and Tarabhramaraka region and not from any region 
of Ganjam which was probably acquainted with this cult 
when the Bhafijjas began to rule their kingdom from the subse- 
quent capital Vanjulvaka. The legend narrated by Dr. S. N. 
Rajguru with regard to the origin of the cult of stambhesvari in 
the hermitage of an old sage in a forest on the bank of the 
river Rishikulya is of much later origin and is of mythological 
nature.284 It does not appear at all to have carried an essence 
of historical sobriety in it. 


So far as the second point of Mr. Majumdar is concerned the 
Dumals appear to have done nothing with regard to the origin 
of this cult. It may be possible that they might have migrated 
to Sonepur region cither from Odasinga near Athamallika or 
from Khimidi Kingdom in Ganjam but their migration in no 
way substantiates the introduction of the cult of Stambhe$svari 
into Sonepur region. The Dumals from merely a section among 
the many of the worshippers of goddess StambhegvaTi and it is 
‘ probable that they rose to play a prominent role in this cult 
in sonepur when many ,of them being Gauntias or Village-head- 
men assumed positions of feudal importance in the pre-Inde- 
pendence ex-state of Sonepur. 


The third point of the argument of Mr. Majumdar while 
asserting Raja Singh Deo as a patron of this cult hardly speaks 
anything on the introduction of this cult in Sonepur. That 
the king Rajasingh Deo brougkt to the light an old Stambha 
or pillar of this goddess from a big heap of old ruins and to 
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please the sentiment of his wife built a temple of Stambhe$s- 
vari in Sonepur however suggest that the cult of Stambhegvari 
was prevalent in Sonepur much before the rule of this king who 
infused a new vigour to this cult by extending royal patronage 
for pleasing the religious sentiment of his wife. All these 
informations from epigraphical records, religious texts, anti- 
-quites and traditional remains of the cult of this goddess 
however enable one to conceive logically that the cult of Stam- 
bhesvari originated in the lap of the culture of the aboriginal 
tribes in the region of Parvatadvaraka in South Kosala, it 
enjoyed royal patronage from the king Tustikara and his queen 
Kaustubhesvari as early as fifth century A. D., from Parvat- 
advaraka it spread to Tarabbramaraka, other regions of Kala- 
handi, Titilagarh regions, Bolangir regions, Sonepur and Binka 
regions and many other parts of South Kosala in a natural 
course of cultural dissemination, the Bhanja ruler while ruling 
over the Khifijali mandalas from Dhritipura became a devotee 
.of this cult and even described royal munificence as the boon 
of this goddess, the cult of this goddess probably travelled to 
the different parts of Gaujam when tke Bhanjas extended their 
sway to this part of Orissa and shifted thcir capital from 
Dhritipura to Vanjulvaka and the cult spread to Khimidi, 
kodalakamandala and many other regions of Orissa from South 
Kosala. The cult of Stambhegvari as the author belives was 
not confined to the culture of the aborigines, or the culture of 
the Brahmapical Hindus, but it also exerted a profound influ- 
ence on Tantric Buddhism and the cult of Jagannath. The 
Nispanna Yogavali, written by paundit Abhayakaragupta in 
the last quarter of eleventh century A. D. describes Lankegs- 
vari2e% Suravairi$8¢ Viramati28” StambhakiP87A and many 
others as Tantric Buddhist goddesses. LankesSvari is worshipped 
on a rockbed near Lanxavarttaka "in Mahbanadi of Sonepur, 
while Stambhaki, Suravairi and viramati are worshipped, in 
this town in mutually very nearer places under the nomencla- 
tures Stambhesvari, Sure§vari, and VYiramati or Viramurchcha. 
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As the cult of Stambhesvari in South Kogala preceded the rise 
of Tantric Buddhism in this area, the «author is inclined to 
believe that the goddess Stambhaki was the Buddhist remodell-: 
ing of Khambesvari of the tribal culture. The concepts of 
Suravari, Viramati and Lankesvari are probably of Tantric 
Buddhist origin and it is possible that these goddesses were 
admitted into the Tantric culture of Sonepur when Tantric 
Buddhism was growing efflorescent in this area from seventh: 
century A. D. onwards. 


South Kofgala ruled by the SomavartSis was probably larger 
than that swayed by Sarabhapuriyas This kingdom during the 
yoke of these Amaiaryas witnessed in its lap the administra-: 
tion of many ruling dynasties called N-alas, Rajarshitulyakulas,. 
parvatadvaraka, Chedas and Sarabhapurivas. Although the 
rulers of all these dynasties professed personal faith in different 
religious schools within the fold of Brahmanical Hinduism 
their theological temperaments displayed a prominent mark 
of liberal religious attitude. 


The Sarablapuriyas ruling South Kogala were endowed 
with the epithet paramabhagavata.$®8 This epithet accom- 
panying the nomenclatures of almost all the kings of’ 
this dynasty suggests that they were the ardent follower 
of Vaighnavism. As the devotees of Vighnu, the Sarab- 
hapuriyas a bad also a loyal devotion towards Lakshmi, 
the consort of Visnu. An observation of the charaters 
of the: Sarabha puriyan ;kings however revels that in all the 
seals attached to the charters of the kings of this dynasty the 
figures of Lakgmi are conspicuously traced out. The image of 
Lakshmi on these seals is observed standing on a full blown 
lotus with a simple and plain halo around her head. Her 
left hend hangs in Svachchanda mudra or a comfortable posture,. 
while her right hand is seen lifted in a Varada mudra or boon 
conferring pose. She is flanked°by two elephants from either 
side with their raised trunks approching the head of the goddess- 
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in the posture of pouring water from a small water-jar on her 
head®88 The Nala kipsgs, ru-ling*especially a part of Kala- 
handi along with their territory in Bastar and Koraput regions 
professed porsonal credence in different religions. While the 
king Bhavattavarman, Arthapatiraja and many other kings of 
this dynasty ate attributed with the epithet “Mahegvara-Maha- 
senatisrishtarajyabhavah,”’ #20 the podagarh stone Inscription 
of Skandavarman of this dynasty? ® records an invocation to 
Lord Hari (Vishnu) narrating his perpetual triumph over the 
evil-forces. The epitht “Mahe$svara Mahasenatisyishtarajyabib- 
havah”’ reveals that many of the Nala kings not only worship- 
ped lord Siva but also the gods and goddesses of his family 
(Mahasena signifies Sivaganas here) It is thus probable 
that these kings had also reverence for the Saktaist 
goddesses. It also appears a fact that the cult of Vignu 
prevailed in N-ala kingdom side by side with Saivism. 
The Aranga copper plates of Bhimasena lI depicts a 
genealogy of Six kings of the dynasty called Rajarghitulya 
kula# 92 As this copper plate describes, its donor 
Bhimasena 11 was a king of Suvarpnanadi region.2?92 
Suvarnanadi of this inscription is misconceive by some of the 
scholars as the name of a capital and they identify it with 
Sonepur or Suvarpnapura in the district of Bolangir But asit 
has been analysed earlier, Suvaynanadi was undoubtedly the 
name of a«river and may be identi ied with the river Suvarnavati 
or Suvarnarekha flowing in the contiguity of patnagarh in 
Bolangir- District. Tt is possible that these rulers were ruling 
in the riverin rigion of Suvagnandi which probably included 
the padampur, Barpali and Bargarh regions of Sambalpur and 
a part of M. P. adjacent to these regions. As this copper plate 
suggests, the king Bhimasena II was a follower of Brahmanical 
Hinduism#** and was thus a worshipper of the gods and 
goddess coming within the fold of this Hinduism. It is possible 
that he had also his devotion efor "Sakti. It is also clearly 
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indicated in this charter that the grand father of this king 
Maharaja Bhimasena I was a Virtuous king and bad attained 
a Saktaist perfection or perfection of sakti because of his 
devotion and pious inclination.3°8 The riverine regions of 
Svarnavati witeness even at present a profuse traditional remains 
of a popular Sakti cult. The Chedas as it has been narrated 
before few pages had established a kingdom on the bank of the 
river Suktimati since the days of Mahabharata. As a dynasty 
called Cheda, Chedi, or Chaitra ruled a part of Kosala since a 
remote antiquity it is possible that the Hatigumpha Inscription 
of Kharavela, while describing its ruler as aa extoller of the 
Cheda ruling in its line-1 (Chetarajavasayvadhanena) delineates 
him as a ruler of kalinga Ruling House in its line-III 
( Kalingrajavase ) for distinguishing his dynasty from the 
Cheda of Kofsala.**¢ As it has been suggested earlicr, king 
Suratha described in Devimahatmya Section the Markandeya 
purana was probably king of Kofala Cheda Royal House and 
was ruling a part of Kosala in Sixth century A. D. from his 
capital Suktimatipuri located on the bank of the river 
Suktimati. As Vayu purana suggests nine rulers entitled as 
Meghas ruled one after the other in South Kosala,#27 
Dr. N. K. Sabu while analysing this puranic data advocates 
that these nine Megha rulers were possibly the descedents of 
the Mahameghavahanas who organised a powerful cheda 
kingdom in South Kosala after the downfall ofthe Cheda 
empire in Kalinga following the demise of Kharavela.2?8 It 
is not impossible that the Kalinga chedas after the disruption 
of their kingdom in Kalinga joined hands with the Chedas of 
Kosala and organised a powerful kingdom in Kosala with joint 
endeavour. The Chedas probably called themselves meghas to 
point out their glorious rise in Kalinga in the time of Kbaravela. 
As Vayu purana with all its presumable interpolations is placed 
between fourth and seventh century A. D.?929% the Satabahanas 
are believed to have accupted the Kalinga Cheda empire having 
subdued the Meghavahanas in second century A. D.83°° and 
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the king Suratha is believed to have ruled a part of Kosala in. 
Sixth century A. D. from his capital Suktimatipuri®°t on the 
bank of Suktimati andeas the river Suktimati is identified with: 
river Suktel flowing in Balangir district,$°2 it may be Suggested 
that Suratha was probably a ruler of this Megha alias Cheda 
dynasty who ruled over his kingdom on the bank of Suktimati 
in Sixth century A. D. when the Kosala Cheda or Kogalamegha. 
kingdom had continued to disintegrate because of the 
aggrandisement of the Kolavidhvarnsis described in the Devi: 
Mabatmya.808 The Kolavidhvarmsis are probably the names. 
of a battallion composed of the Kolhapeople of the riverine: 
region of Suktimati and it is possible that they constituted a 
militia under the rulers of Rajarshitulyaxula. It appears from 
the descriptions of Devi Mahatmya®°« that Suratha being. 
defeated disastrously by these Kolavidhvartsis and thus dethro- 
ned went away into a dense forest under a pretext of hunting 
expedition. In the forest he took shelter in the hermitage 
of the sage Medha®°5 and became a devoted worshipper: 
of Sakti as per the advice of this sage. It seems that he. 
came into contact with the people of aboriginal tribes. 
who generally live in the forest and profess a staunch 
credence in the cult of mother goddess and organised a. 
strong militia with the resourceful training of the soldiers from 
the aboriginal tiibss. The military plan of Suratha possible 
became successful because of his Saktaist acculturation. So: 
prepared hé came back to his kingdom, reconquered it with 
the militia he trained and organised in the forest and was. 
recoronated kingdom. The Kandhbas in ,Kalahandi, patnagarh 
and Titilagarh regions claim that their ancestors’ migrated to- 
these kingdoms from the regions of Vindhya and that Vindhe- 
Sari is their ancestral deity. The Binjhals dwelling in several. 
parts of Patnagarh Bolangir, Sonepur and Sambalpur regions 
also claim their origin from Vindhyalaya and worship a goddess 
called Vindhegiri. Itis a probable that Suratha reconquered 
and recovered his lost and inherited territory with the help of: 
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‘the Kandhas and Binjhals who migrated to Western Orissa 
from the ,Vindhyan regions of different occassion in different 
times and spread the magnanimous Sakti cult in South Kosala 
‘with an active royal patronage in sixth century A. D. Because 
of his patronage the cult of Sakti travelled from the Vindhyan 
region to the kingdom of Kosala Cheda and from the Kosala 
‘Cheda kingdom to the other paris of Western Orissa which was 
included in Sixth century A. D. within the periphery of South 
Kosala. The Kosala cheda kingdom located in the riverine regions 
of Suktimati may be identified with the river-valley regions which 
was situaten inbstweed the rivers Sukte]l and Anga ane extended 
from the mountain range of Gandhamarddana in the north- 
west to the present Agalpur Salebhata region in the north-east 
.and from Khaprakhol region in South-West to Jogisurda- 
Loisinga region in the South-east. The capital of this Cheda 
kingdom narrated as Suktimati in Jaina Harivar-$a.3°6Sothivati 
in Buddhist Chetiya Jataka®°" and Suktisahvaya in the epic 
Mahabharata? °8 was probably located some where in between 
the Gandhamarddan hill aud Luhasinga in patnagarh sub-divi- 
sion on the bank of the river Suktel. This region was possibly 
.a center of different religions since a remote antiquity and is 
.even to-day marked with the rude Saktaist remains of tribal 
model in its various villages. Luhasinga is dedicated as a 
village to Lord Nrisimha for the regular management of his 
worship in the Nrisig hanath temple In:zcription of king Vaijala 
.deva in fifteenth century A. D.392 Although the temple of 
Lord Nrisiifha at Narsimhanath and the temples of Lord Siva 
and Bhairavi ware constructed in the 15th century A. D. by 
the patronage of the king Vaijalad.va and his queen Durlabba. 
devi in fifteenth century A. D. it is possible tbat the cults of 
Nrisimha Siva and Bhairavi were prevalent in these areas in 
the lap of tribal culture since Sixthi-Seventh cenrury A. LD. 
The kingdom of Kogala-Chedas probably came to an abrupt 
end when king Suratha died in ths last quarter of Sixty century 
A. D. and his kingdom was occupied by king Bhimasena II 
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‘of Rajarshitulyakula ruling house towards the same quarter 
of that century.2 1° 


As it is has been slggested earlier the magnanimous concept 
of Sakti rushed into South Kosala in Sixth century A. D. 
throvgh the Saktaist patronage of Suratha. The SAaktaism 
professed the Devi MAahatmya brings out a harmonious trend of 
different religions within the fold or Orthodox Brahmanism. 
In tue text there are descriptions of three episodes relating to 
the achievements of Sakti in killing several powerful demons. 
The first episode of this text narrates® i the slaughter of the 
demons Madhu and Kaitabha. In this episode Brahma tne 
creator-god of Hindus prays Sakti to arouse Lord Vishnu from 
the deep slumber caused by the magnanimous power of this 
sublime Sakti. Sakti in this episode appears as tne mistress of 
the wiole Universe mother of tli¢ cosmos, cause-potency of 
creation, Survival and annihilation, Bhagavati yoganidra who 
creates subconsciousness in all including the supreme god Visnu 
supreme wisdom, supreme delusion, supreme intelligence and 
Supreme goddess®3? The discourse in second episode delinea- 
tes the slaughter of demons Mahigasura, Chikshura and others 
while narrating the appearance of Sakti from the conglomera- 
ted lustres of Brahma, Vishnu, Siva and all other gods818 
of Brahmanical Hinduism. In this episode®1¢ Sakti figures as 
the animater power of thc entire living world, indefinable even 
by the gods Brahma, Vishnu and Siva, the cause potency of 
the whole Universe and as the Supremest divinity. The third 
episode whil@ substantiating the slaughter of the demons 
Dhumralochana, Chanda Munda, Rékiavija, NiSumbha and 
Sumbha describes Sakti as Brabmani Mahesvarti, Kaumar, 
Vaispavi, Varahi, Aindri and Narsig:zhi, the seven Matrikas 
o: Saktaism.215 These matrikas as their names and icono- 
graphies described in Devi Mahatmya suggest were tlic Saktis of 
Brahma, Mahesvara, Kumara (Karttikeya) Vigpu, Varaha, Indra 
and Narasimha. This episode depicts Sakti as mistress of the 
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Universe the only source of the origin of the cosmos as earth, 
as Narayani. as eternity, as Sivaduti, as Chamunda, as 
Vindhyachala-nivasini as Raktadantika, as Satakshi, as Sakam- 
bhari, and as Durga, etc. etc.33¢ The .Deyi Mahatmya while 
repiesenting all these illustrations thus indicates an amalgama- 
tive tendency of different religious schools within the fold of 
Brahmanical Hinduism, by the cementing factor of Sakti it 
also reveals that Sakti has already been respected as a divinity 
in all schools of this Hinduism. By referring to goddesses 
Sakambhari and Earth, it also seems to have brought the 
Saktaist cult of tribal origin even to genre of Hinduism. The 
participation of the aboriginal tribes in the Tantric rites of the 
Brahmanical Hindus and Buddhist probably begin from the 
Sixth century A. D. the time of the composition of Devi 
Mabatmya in India. 


South Kofala being influenced profoundly by the culture of 
Devi Mabatmya and other factors appear to have professed a 
unique tradition of unity of different religions from sixth 
century A. D. onwards. It was the period that during which 
rulers, a galaxy of kings and queens rose in the political firma- 
ment illumining devoted faith in different religions, and making 
their liberal religious tendency refulgent bya unique sense of 
assimilative toleration, the cult of Sakti crept into the fold of 
different religions, Saivism, Vaignavism, Jainism, Buddhism 
and other religious school in an extolled erend of conceptual 
sublimity and a remarkable religious amalgam was observed 
in this kingdom between Saivism. Vaisnavism, Saktaism 
Jainism, Buddhism and Brahmanism and cven the tribal reli- 
gions. Indravala during this time professed devotion to Lord 
Vishnu and Siva.3+7 Queen Vasata displayed reverence for 
Nyisimba, Sirayudha (Balaram) Himalaya Mainika (the son 
of Himalaya) Lakshmi Krishna, Vaikarttana and Kalkisze 
Yayati II assumed the title Chandihara as a token of his 
devotion to both Sakti and Sivyasie and Yayati-I accorded 
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finansial patronage to the construction of a temple for Lord 
Jagannath at puri although he ‘had a persona! devotion for 
Lord Mahegvara. Many of N-alas during this period got their 
titles inscribed as “‘Mahagvaramahasenadtisyishta rajyavibha 
vah”$20 while a king of this dynasty while invoking Lord Hari 
in one of his charters eulogises his eternal triumph over the 
evil forces? While Rajarghitulyakula ruler Bhimasena-I was 
a devotee of Sakti his grandson Bhimasena II was a devoted 
follower of Brahmanism. 


Marked by a liberal religious tendency of its princes and 
people, South Kogala appears to have furnished a favourable 
environment for the growth of the cult of magnanimous Sakti 
in its lap. Ranipur-Jharial which had already been a centre of 
Mattamayura Saivism by this time appears to have welcomed 
this Sakti cult with a growing enthusiasm. Under the influence 
of this magnified Saktaism the cult of Siddhesvari chamunpda 
was established in this place and Ler image alongwith the 
images of Saptamatrikas were carved on stones and even 
temples were built for these Goddesses for regular adoration. 
The images of chamunda and the panels of Saptamatrikas 
are found in Ranipur Jharial, Ghodar and many other places 
of Titilagarh subdivision. The carved images of Saptamatrtikas 
are also found in Belkbhandi near which in Talbhanra the cult of 
Stambhegvari got a popularity as early as fifth century A. D. 
being supported by the royal patronage of the king Tugtikara. 
Under the influence of the Saktaism of Devi Mahatmya, a four- 
handed Mahigamardini Duiga image wes built in Saintala, an. 
image of Six-handed Mahigamardini Durga was built in Belkh- 
andi and an image of twenty handed Mahigamardini Durga was 
built in Salebhata. The Durga image of Salebbata is really a 
very rare specimen in the Saktaist culture of South Kosala and 
Orissa and was most probably built under the patronage of the 
king Suratha in this place which was included in-his kingdom. 
It is possible that it is an image of Sixth century A. D.—the. 
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Mahigamardini image of Sixth century A. D. The Mahigamar- 
dini images traceable 2t Saintala and Belkhandi are probably 
the antiquities of Seventh century A. D. Occassionally a 
misconception creeps into the minds of scholars in dating the 
images of Durga when they nourish and idea that such images 
with less number of hands are of earlier phases while those 
with increasing numbers of hands are of later phases of time. The 
Devi Mahatmya which was probably put into a ritualistic 
application latest by the latter half of the Sixth century A. D. 
during which king Suratha worshipped Durga with a Sakta 
ritual delineates in its Vaikritika Rahasya that Mahalakslmi is 
the real Mahigamardini®®®# The iconic features of this Maha- 
Jaksnmi as depicted in this text suggest that she has blue arms, 
white breast, a red waist. red feet, blue thigh and a handsome 
and lusturous appearance®$% She wears garlands of different 
colours and clothes of colourful beauty324 She is worshipped in 
her eighteen handed icons generally although the number of her 
hands are even more than that amounting to thousand some- 
times?25 She holds in her hand rosary (Akshmala) Lotus, 
arrow, sword, Kulisa or thunderbolt chakra or discus, trident, 
battle-axe, coneh shell, bell, noose, Sakti or a kind of multi- 
pointed weapon Danda or club, rawhide, bow, drinking vessel, 
Kamayndalu and type of water-Jar.32¢ Tt is also described 
in the chapter that the images of ten-faced Durga may be placed 
in the left, eight-haniled Durga in the right and eighteen 
handed Durga in the middle in the Saktaist veneration of 
Devi Mahatmya327 All these factual testimonies substantiate 
that the cult of several handed Durga had continued to prevail 
from the Jatter-lalf of the Sixth century A. D. in India as well 
as South Kogala. The twenty handed Durga traceable from 
Salebhata which was a part of Kosalacheda kingdom was 
possibly a specimen of this century. As Balkhandi bears 
antiquities of the time intervening between Sixth and tenth 
century A. D.®%8% it is provable that the six-handed Mahisama- 
rddini image of Belkhandi was an antiquity of Sixth century 
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.A. D. The relics of the Vaignavite and Saktaist sculptures 
of Saintala are generally assigned to the seventh century 
A. D. and it is possible that the four handad Mahisamarddini 
image of Saintala is a specimen of this century. The images 
of chamunda and Saptamgtgikas traceable at Ghodar and 
Ranipur-Jharial are probably the antiquities of Seventh century 
A. D. 


Chamunda in Ranipur Jharial is called Siddha-Yogegvari 
by the native people even at present. She is probably called so 
partly because her cult developed in this place in a closer 
alliance with that of Siddhesvara Siva on the one handand partly 
because of her relation with the Indian Yoga on the other. 
Both the Mattamayiura Saivism and Saktaism developed in this 
place adopted Indian Yoga as a mediuin for realising Siddhi. 
The cult of Saptamatrika probably developed in this place in u 
‘closer alliance with the cult of Siddhegvri or Siddhayogesvari 
Chamunda. So far the Devi mahatmya section of Markandeya 
purana suggests the Saptamatrikas were the Saktis or the 
powers of different gods and during the slaughter of Raktavija, 
they attended Chandika, the primal Sakti to help her in killing 
this demon.22° They attended the primal Sakti of assistance 
with appearances, ornamentations and vehicles analogous with 
the respective god from whose bodies they achieved their 
emnations®8? Brahmani resembled Brahma in Countenance 
ornaments and vehicle, Mahesvari, Mahesvara, Kaumari Kumar 
or Karttikeya, ®Vaignavi, Visnu, Varahi, Varaha, Narasimhi 
‘Narasircha and Aindri resembled in those the god Indra.®8 + 
The Devikavacha while describing corpse as the vehicle of 
‘chamunda, buffalo of Varahi, elephant of Aindri Garuda or a 
kind of mythical bird of Vaisnavi, bull of Mahesvari and 
peacock of Kaumaii narrates Aindri protectress of the east 
Varuni of the West, Varahi the south, Kaumari the north and 
other matrikas the different corners in between the two direc- 
iotns.z Zs2 In varaha purana, the” Astamatrikas are believed to 
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have been emnated from the powers of the different gods to the 
kill the demons who were taking birth from each drop of the 
blood of great demon Andhakasura when it was falling on the 
soil.:28 These Agtamatrikas are depicted as yogesvari, Mahe- 
svari, Vai$navi, Brahmani, Sambhavi, Kaumari Indraja, Varaht 
and Yamadandadhara.3$* Similar descriptions with regard 
to the origin of Matrikas are also traced out in Vamana and 
other purapas. The cult of Sapta or Seven Matrikas appears. 
to have grown increasingly popular in South {Kosala. The 
images of Saptamatrikas belonging to seventh century A. D. 
are found in Bekhandi in Kalahandi, Ranipur-Jharial and. 
Ghodarin Titilagarh sub-Division in Bolangir district. On a 
rock calledVaikani darha in the lap of Mabhanadi in Binka,Satba 
hen or Saptamatrikas are worshipped on the full moon day of 
the month of pausa of Oriya calendar. The Satbahen adored in 
this place by the people of fisherman caste of nearby villages of 
this region are named Baikani, chaura$shi, Jhari, Barali Korali, 
Tara and Chandimauli. It is thus evident that the cults of 
Sakti was in a process to achieve magnanimity through the 
puranic culture of the country and the process achieved culmi- 
nation when Devi Mahbatmya was composed and interpolated. 
to Markandeya purana in Sixth century A. D. probably in the: 
regions of Vindhya. These cults spread to different parts of 
the country and crept into the Kogala Cheda kingdom in the 
latter half of the Sixth century A. D. They travelled to Rani- 
pur-Jharial, Ghodar, Belkhandi and other neighbouring region 
in the early seventh century A. D. As it has been suggested 
earlier with various illustrations the primary concept of yogini 
originated in the lap ‘of Saktaism probably in Sixth century’ 
A. D. under the influence of Indian scriptures, mythology and. 
popular concept of goddesses of different regions. These 
primary concepts were corroborated with a favourable growth 
when Tantricism within the fold of Brahmanical Hinduism began 
to grow from Sixth century A. D. onward and that within the 
fold of Mahayana Buddhism. from seventh century A. D. 
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onward. Brahmanical Tantricism probably developed in 
South Kogala in a closer alliance with the Indian Tantric system 
as early as the latter- half of Sixth century A. D., when the 
Saktaist culture of Devi Mahatmya was adopted ints ritualistic 
‘application by Suratha in kofala cheda kingdom. Itis robable 
that the images of twenty-handed Mahisamarddini at Sale- 
bhata, four-handed Mahisamarddini at Saintala, Six-handed 
Mahigamarddini at Belkhandi, Chamunda and Saptamatrika 
images in Ghodar near Titilagarh and Ranipur-Jbarial in the 
Sub-division of Titilagarh were all worshipped in Tantric 
process in ritualistic adoption of Devi mahatmya. The Tantric 
cults of Mahisamarddini traced out from Salebhata may be 
dated back to the latter-half of Sixth century A. D. while those 
of the Mahigamarddini from Santala and Bellhandi and of 
Chamunda and Saptamatrikas from Ghodar and Ranipur- 
Jharial may be assigned back to seventh century A. D. Several 
‘images of Tantric nature are lying scattered in various places of 
Glhodar, Udepur, Sihni and many other places of Titilagaih 
sub-division. A hillock located at the outskrit of the village 
Silhni and called Ghusri Dungri by the natives of this village 
contains a cave in its lap. The entrance of the cave is measured 
13 feet in breadth and 8 feet in height fro its surface. The 
cave seems to have been narrowed towards its inner side. The 
author during his travel to this place in 1983 had, seen a 
broken image of Ganesh measuring 1.6” in breadth and 1.4” in 
height and the carved figure of a Yoni or fema e genitive organ 
on a piece of stone measuring 1’.3" in breadth and 3" in thick- 
ness and 1.6” in length. It is quite unfortunate for the culture 
of this region that the image of the Ganesh and the curved 
figure of Yoni have been missed from this place what the 
author has observed during his visit to this place in 1987. 


In a little distance from this place a patale§var Siva temple 
is found at the outskirt of the yillage Udepura. The tsmple 
preserved by the nativ people in a badly damaged condition 
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displays a number of images of antiquarian value. On the 
northern wall of the temple the image of a four-handed goddess 
is traced out. This image holds a trident by both the lower 
right and left hands in an ugraviddhaka mudra or a forcefully 
piercing gesture and a dead body is observed firmly attached 
to the pointed end ofthe weapon. The upper right hand of 
the image is shown holding a discus while the upper left hand is 
found holding a sword. The private part of the image is 
displayed covered with the garland of bones and other parts 
of its body are shown nacked. Theimage is measured 3'. 2” 
in height and 1'. 9” in breadth. The pedestal carved faintly 
below the feet of this image shows two corpse lying with their 
faces upward and facing towards two opposite directions. Jn 
Ghodar on a hillock named Bhairodungri, an image of Ekapada 
Bhairava is found carved on a rock. Engraved as one-faced, 
three-eyed and four-handced the image is found adorned with a 
crown and Garland of bones and human heads. A trident 
piercing a chopped human head is founds as the weapon of this 
Bhairava It seems to have munchced a piece of bone holding 
it in upper left hand and is seen holding the above-noted trident 
in the lower left hand. The upper right hands of the image is 
shown holding a Dambaru while the lower right hand a sword 
It is adorned with as many as four garlands in engraving. The 
image is measured 2’. 7” in height and 1’. 4" in breadth. The 
image of Saptamatrikas few other goddesses end the carving 
of Tantric diagrams are found in this place. In a reliable 
distance from this place the images of SaptamAtrikas and an 
image of Chamunda resembling much the carved image of 
Chamunda at Ranipur Jharial are found engraved on a large 
row of rock. Several Saivite and Saktaist images are also 
traced out scattered in different place of Ghodar. Many of 
the Saivite and Saktaist iinages have been replaced to the 
temple of Dhabalesvar Siva by Sri Kashinath Mishra the 
Ex-Subdivisional police officer of Titilagarh in 1987. Finding 
canopy of hooded snake on several images, a scholar suggests 
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the prevalence of Nagacult in this area but as these images are 
purely Saivite and Saktaist in naiure, as serpents figure as 
ornaments and canopies in several Saivite and Saktaist images 
of different parts of India and as a Titilagarh, Ghodar Udepur, 
Sihni, Ranipur-Jharial, Saintala and Belkhandi located ina 
reliable and reciprocal contiguity to each other witness the 
prominence of Saivism and Saktaism besides Vaisnavism, the 
cult of Ganesha, Buddhism and Tribal religion, the author is 
humbly inclined to believe that these images are the remains 
of Saivism and Saktaism in this area. They are probably not 
the Naga images for the simple reason that the feature of 
Naga cult are not traceable in the religious cultures of this 
area. Tne images of Ekapada Bhairava, Saptamatrika, 
Chamunda, and other Saktaist and Saivite deities found in 
Ghodar, Udepura, Sihni, Ranipur-Jharial and Saintala are 
probabl: the antiquities of seventh century A. D. while the 
images of Belkhandi come within the range of a period 
intervening between 6th and tenth century A. D. These images 
were carved and built under the profound influence of 
Brahmanical Saktaism and Tauotricism which had also 
undoubtedly assimilated the Tantric beliefs and practices of the 
aboriginal tribes. 


An unprecented efflorescene of Saivism is marked in the 
religious history of South Kosala when the Somavaméis 
established® their sway onwards. Indravala or Indraraja and 
Indrarata belonging to the earlier lineage of this ruling house 
called himself®®5 paramamahesvara and narrated himself as 
“Sriman$griniketapratmatisuchira” This shows that he was. 
equally a devotee of Lord Siva and Visnu. Tivaradeva although 
narrated himself as paramavaigpava in many of his charter 
identified himself as MAHASIVA Tivara.28¢ His nomenclature 
however suggests that he had also devotion for Lord Siva alth- 
ough ne was predominantly vaignavite by faith. Mabhasivagupta 
Balarjuna was atrributed. with title paramamahesvara??7 
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Mahabhavagupta janmejaya is endowed with the epithetS2® 
Paramamahesvara and is compared with Lord Rama in his 
Vakratentali copper plate because of his good rule.28® 
Bhimaratha is also described as paramamahesvara®*° 
Dharmaratha is also depicted as paramamahesvara.8¢* Yayati 
II endowed with the epithet paramamahesvara was also called 
Chandihara,8*2 Uddyotakegari the son of Yayati 11 was also 
entitled as paramamahesvara.3*: The king Malhafgivatupta 
Karnadeva was also endowed with the epithet parama- 
maiahesvara.54+ Yayti-I, the father of Bhimaratha Mahabhava- 
tupta and the son of Mahabhavagupta Janmejaya-I was also 
narrated as paramamahesvara.3*5 The datas quotcd from 
the inscriptions of these kings however substantiate that all the 
rulers of the Soma Ruling House were either the staunch 
protagonists of Saivism or the adorer of Lord Siva besides the 
worship of other deities. 


An attempt to establish an inseparable relationship between 
Siva and Sakti appears to bave begun from the age of Indian 
puranas. This age while reflecting the different popular belie!s 
with regard to conjugal relations of Siva and parvati appears 
to have established a theozy of inseparable relationship between 
Siva and Sakti.24¢ The Vayu purana while discribing Uma as 
the spuse of Lord Siva847 depicts her as prakriti, the potential 
source of all creations and reveals Siva’s desire that she should 
manifest herself as Rudrani to safe-guard the whole world by 
her yogic powers.348 Agni purana describes tha universe as a 
manifestation from the Union of Siva and Sakti and suggests 
their indistinguishable oneness.3*? Brahma purana describes 
parvati as the daughter of Himalaya, wife of Siva, as Katyayani 
as well as prakriti, the cause of potency of all creations.35° 
Scholars in Matsya purana, bind the symbol of the highest 
female energy manifested in the conglomerative plane of 
matters and the concept pf the semi-male and semi-female or 
Arddhanarigvara manifestatioy of Lord Siva.855i In. the 
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foundation of this concept they find out the Universal truth of 
sexual union or maithuna srishti. A close and constant company 
of Siva and Sakti is traced out in Siva- -purana®52 Tn vayaviya 
Sarthita orf Siva purana, Siva figures as Mayin and Sakti as 
maya and the union of the both as the primal source of all the 
creations.3*3 Siva purana delineates the absolute oneness of 
Siva aud Sakti when it narrates that Siva and Sakti are 
inseparable as Moon and moon rays, Sun and sunshine and 
fire and its flame.85* and that there can no Sakti without 
Siva and no Siva without Sakti.®585 The abolute non-difference 
of Siva and Sakti is amply highlighted in this purana when it 
advocates that ‘While all which are masculine are generated 
with the major ingredients of Siva, all which are feminine 
evolved with the major ingredients of Sakti, while the masculine 
phenomenon constitutes the subjective as-pect of the Universe, 
the feminine represents its obj ctive aspect and while the one 
is defined as be holder, knower or the enjoyer, the other stands 
for all that is observed, known and enjoyed.35¢ Their relation 
thus resembles as that between the day and night, time and 
space, earth and the sky, cause and the effect, and all that 
represent an unavoidable theory of Oneness.2 87 Skanda purana 
however affirms that not even a subtle unit of the phenomenal 
univers: is devoid of Sakti and Siva, that they are well-placed 
as inner potencies in all the phenomena and the Siva sports 
with parvati for sports sake.®58 Sutasamhita also corroborates 
these ideas.?2° This divine relation of Siva and Sakti was not 
only narrated in puranas but aso in the works of classical 
literature. Kalidas, the unrivalled péet of Sanskrit literature 
invoked Lord Siva and Parvati as inseparable as the word and 
its meaning and as the parent of the Universe.3°° This puranic 
concept of the inseparability of Siva and Sakti was magnified 
by Tantra in a philosophical systematisation. In the Yamala 
group of literatures which are generally believed to have been 
.composed in between the Sixth ande tenth century A. D. a great 
emphasis is laid upon the cosmic union of male priocipal alias 
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Siva and female principle alias Sakti as the cause-potency of 
creation, continuity of conservation and the annihilation. 
Acharya Shankara who visited Orissa for preaching his theolog 
asserts in his Anandalahari that Siva accompanied by Sakti 
becomes capable of his regular function and that Siva isolated 
by Sakti is incapable of creating a vibration.3¢* The image 
of Arddhanarisvara Siva are traced out in Orissa in Vaitala, 
Brahmesvara and Meghesvara temples in Bhubanesvar,2°¥ The 
vaitala temple seems as a monument of the Bhaumarule in 
Orissa while the temples named Bramesvara and Meghesvara 
are assigned to eleventh century and twelfth century A. D. 
respectively.8°® Images of Arddhanarisvara are found in the 
Kapilegvara temple at Charda near Binka. This temple was 
probably built by the king Yayati-I in ninth century A. D. 
Notions on the absolute inseparability of Siva and Sakti acquired 
such a popularity from Sixth century A. D. on wards that even 
they crept into the Tantric texts of the Buddhists®°# not 
withstanding the anti-Brahmanical attitude of these Buddhist 
followers. Under the impact of this doctrine of theological 
unity of Siva and Sakti, even Yayati-I1 assumed the title 
Chandihara.3¢5 This doctrine while establishing a closure 
alliance between the Saivism and Saktaism in Indian theology 
became the centripetal concept of Tantra around which tne 
whole philosophy of Tantricism achieved a relevant growth. 
Siva in Tantra represented the whole male principle whilc Sakti 
the entire female principle. In Brahmanical Tantra the male 
principle is conceived as the Static aspect of the Supremest 
Reality while the female, principle as the dynamic aspect of 
this Supremest Noumenon. Inversely the Buddhist Tantra 
conceptualises the male principle as dynamic and female princi- 
ple as static. This conceptual difference is tough a develop- 
ment in consistence with their mutually differing doctrines of 
theology does not bar the absolute union of these two princi- 
ples as the primal cause of all the activities and functions in 
this cosmosin views of both the classes of Indian Tantras. 
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Both the classes of Tantras ip ladia however beiieve in a: 
Supremest Reality constituted of both the male and female 
principles and also tn the conjoint sovereignty of both these 
principles while nourishing faith in the all powerfulness of the 
one and only one Ominifie Reality. 


As it has been discussed earlier the concepts of Yoginis in- 
India began to grow in the lap of Saktaism from Sixth century 
A. D. onwards under the influence of Indian purgnas, 
mythology and the conceptual growth of different regional 
goddesses. These concepts of Yogini evolving from Sixth 
century A. D. obtained an extensive scope of systematisation 
when Indian. Tantras in cognisance with the theories of diffe- 
rent Indian puranas, Mabhayanic texts, Indian Mandalas or the 
traditional ritualistic diagrams or yantras and of different physi- 
cal manifestations of Sakti in her immanent aspect either as 
godesses of war or those of peace developed a natural propen- 
sity for polytheism inherent usually with the Indians and 
materialised a scheme of comprehensive deification in a number 
of well conceived Tantric Sadhana to consecrate the union of 
Siva and Sakti on the one hand and to magnify Sakti on an 
equal footing with the Supreme Reality on the other. 


A part of South Kosala demarcated at present as Weastern. 
Orissa appears to have professed a prominent Tantric faith 
from the datter-half of sixth century A. D. onward. It was 
from this period onwards, that the Kosalachedas, Rajarshitulya- 
kulas, Bhafijas, Somavar.gis and other ruling dynasties of 
South Kosala accorded their generouspatronage to both Saivism 
and Saktaism in view of their closer alliance. Kofgalachedas 
spread Saktaism professed in Devimahatmya, a ruler of Rajar- 
ghitulyakula achieved perfection of Saktiy®®¢ Bhagijas of Khifijal- 
imandala while professing devotions to Lord Siva and his Sakti 
Bhavani®¢¢A also developed reverence to Heramba or Ganesha, 
Stambhesvari, Bhairava and other Saivite gods and goddesses? 6 
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The N-alas while ruling over Bastar Koraput and a part of Kal- 
ahandi regions desciibed themselves not only as devotees of 
Lord Siva but also his Mahasena or battdlion which consisted 
Bhutas, pretas, Saivite gods and goddesses like Bhairavas, 


Bhairavis, yoginis etcetra. The Somavam$is while describing 
themselves as paramamahegvara cited in their copper plate 


inscriptions references to various goddesses like Lakshmi Durga 
Kalegvari, Narasixchi, Parvati Pagchamvari Bhadramvika etc, 
.etc.f 68 Yayati-II of this dynasty assumed the title chandihara® 8» 
As all these illustrations substantiate a lofty eultural heritage of 
‘Saktaism in Western Orissa part of South Kosala from Ftfth 
century A. D, onward, as in the Indian mainstream of puranic 
‘culture there is sufficient indication about the conceptual growth 
.of different goddesses whose names are embodied in the several 
lists of sixty four yoginis, as the cults of these goddesses are 
also believed to have been developed in the process of the 


magnification of Sakti under the influence of Devi Mabhatmya, 
.a work of Sixth century A. D. as adsolute nondualism of Siva 


and Sakti developed as a prominent concept from the puranic 
.age and became one of the central themes of Tantric realisation 
in the subsequent days, as the Western Orissa part of South 
Kosala has possesse: historical evidences of having professed a 


‘popular belief in Tantric gods and goddesses from Sixth century 
A. D. onwards as in this region the contemporaneous antiquities 


proves the prevalence of faith on the absolute oneness of Siva 
and Sakti, as the images of Saptamatrikas and Chamunda are 
‘believed as the remains of Seventh century A. D. and as the 
‘hypaethral yogini temple of Ranipur Jharial along with its 
different images are believed as the work of Ninth century 


A. D. the author is humbly inclined to believe reasonably that 
although tbe cult of different goddesses who are also identified 


‘as yoginis began to grow in this place along with the cult of 
Chamunda from seventh century A. D. onwards, the hypaethral 
yogini temple of Ranipur-JTharial was built alongwith the 
-enshrinement of the images of this temple by Mahabhavagupta 
.Janmejaya-I in Ninth century A. D. 
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Different puranic anecdotes ure traced out with regard to 
the origin of yoginis in the Saktaist and Tantric religions of 
India. Matsya purapna, Varaha puicaa and Devi Mahatmya 
section of Markandeya purana while describing the slaughter 
of different demons have highlighted the conceptual origins of 
several goddesses from the different gods®"°and these goddesses 
also figure as yoginis in the different lists of the yoginis obtain- 
able from different sourses. The yogini Tantra while describ- 
ing the slaughter of the demon Ghora narrates the oiigin of 
numerous Yoginis from the physical lusture of Mahakali.ଅ7z 
Here in this TantraMahakali is depicted in both of her immanent 
and transcendent aspects and Ler relisation is associated with 
the Shatchakrayoga of India which grew around the theories 
of Six different plexuses in the body and the important never 
channels Ida, pingala and Susumna.®”$ Jn this Tantra 
also, Mahakali is delineated to have continued her dancing in 
the midst of numerous yoginis for hundred crores of divine 
years.37° As it has been suggested earlier the cult of yoginis 
in Ranipur Jharial developed around the cults of Lord Siddhes- 
vara Siva and Siddhegvari chamunga K-ali. In this place the 
images of Siddhi conferring yoginis are found dancing around 
the images of eight-armed Nataraja Siva and eight-armed 
paravati which are found enshrined on a roofed pavillion at the 
centre of the hypaethral yogini temple. Although it is difficult. 
to particularise in gun point the exact date of the composition 
of this ydgini Tantra, it is probable that the composition 
of this Tantra was completed after the Saka Era 1019 / 
(1019+78)=1097 A. D.F7** This Tantra narrates several; 
Tantric pithas situated in different parts of India. Though it 
emphasises on kamarupa, Varanasi, and many other places as 
the pithas of Saiva-Sakta Tantric practices.®78 While describ- 
ing so many Tantric pithas of India, this Tantra depicts 
Uddiyana as the Tantric pitha of krita yuga or Satya age, 
purnasaila as that of Treta-age, Jalandbhara as the Dvapara- 
age and Kamakshya or Kamarupa as the Tantric pitha of Kali 
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age.376 As this Tantra Suggests by this description, Uddiyana 
was the first and primal pitha among these four principal seats 
of Tantric rites in India. Other associate centres of Tantric 
rites depicted to have been developed in Indian in gradual 
succession to these four principal and early pithas are described 
in this Tantra as the pithas or Centres, Upapithas or sub- 
centres and Mahaksghetras or popular shrines of increasing 
fame.37?7 While narrating a large number of these places, the 
yogini Tantra delineates one Odhrapitha as located in South 
India®78 as accessible by nmavigution® "® and as encompassing 
two crores of holy places along with Sindhubhadraka pitha, 
Adipitha with Somegvara Sivalinga Viraja, Ekamuia, Bhaskara 
Mahakshetra or great shrine of Sun God,Chandrabhaga, Kusas 
thali and Darr daka forest37°A Viraja figures as a holy Place in 
Mahabharata®®% in Vayu purana and in Saddbarmapurtdarika- 
sutrag:.3°3 Viraja is identified with modern Jajpur in Orissa 
Bhubaneswar the capital of Orissa was far-famed in ancient 
time as Ekamra and Svarnadri. The antiquity of this. place 
may be dated back to third century B. C. on the reasonable 
observation of its archaeological remains. The hillock of 
Dbauli displays the Rock Edict of the great Mauryan king 
Asoka. Ekamra also finds mention in Ekamra purapna. Ekamra 
chandrika, Svarnadri Mabodaya K-apilasarchita and Tirtha- 
chintamani of Paundit Vachagpati Mishra‘38YA The Mahaks- 
hetra of Bhaskara depicted in this Tantra was probably the 
ancient Konarka where Sun was worshipped in ancient times 
and the temple of Konaraka was built in subsequent time for 
the exaltation of the adoration of Sun,3°1B The Sumandala 
copper plates of king Dhramaraja describes its doner as 
Sahasrarashimi padabhakta®®2 and proves the prevalence of the 
Sun worship in Kalinga as early as 6th century A. D. in the 
midst of generous royal patronage. The Sun temple of 
Konérka was built by king Narasimhadeva I of Ganga dynasty 
on the bank of the river Cilandrabhaga and even at present 
.the region of Konaraka j is named Chandrabhaga by the people 
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‘of Orissa. All these reasonable identifications of these places 
however substantiate that Odhra depicted in Yogini Tantra is 
no other than Orissa’ As this Tantra further describes Adi- 
pitba with SomeSsvara Sivalinga and Sindhubhadraka pitha 
were also located in Odhra.?583 Sindhubhadraka may be 
identified with the modern Bhadrakh in Balasore district. The 
temple of Bhadrakali is located in a reliable distance of almost 
five miles from Bhadrakh. The soro plates of Somadatta 
while describing a landgrant in the village Vahirvataka narra- 
tes one Varukana Vigaya in Sarephahara.?8+ In another copper 
plate of this donor tound from Soro this Sarephahara visaya 
1s depicted as a part of Uttara Tosali which in turn also 
figurs as a part of Odra888 Varukana may be identified with 
a village of same nomenclature near Bhadrakh whicli was also 
included in Odhra or Odra. In Brahmesvar temple stone inscrip- 
tion of Kolavatidevi Odra figures as a country of Desa?8e 
and gives thereby an impression of being a vast kingdom. It 
is possible that the present name Odiga or Orissa of this 
province has been derived from its ancient name Odra. Adipi- 
tha with Somegvara- linga described in yogini Tantra is proba- 
‘bly called so because of two possible reasons. That first 
reason is that Odhra or Odgra is identical with Oddiyana and 
the second reason is that Rapipadra being located in 
Oddiyana was the primal centre of the Tantric worship 
.of the Yogini. Jn is possible that the Tantric worship 
of the Saktaist yoginis was first introduced ijn this 
place when the concept of yoginis travelled to this area 
under Saktaist initiation of the Kosilacheda king Suratha. 
The Yogini Tantra, being a Tantric text of eleventh century 
A.D. recorded thus the name of this place as Adipitha and refer- 
red to the popularity of the worship of the Somesvar Sivalinga of 
this place as by tenth century A. D. this place had already been 
popular as a centre of Somesvar Siva Vencration ynideriehe 
preaching of Gaganasiva II and as a “Tirtha of ରା FehBious 
prowth82°A Many of the Indian Tantras while depicting 
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different famous Tantric pithas emphasise on the primary 
contributions of four principal pithas with regard to the efflore- 
scence of Tantric cults in India. Hevajra Tantra delineates 
four important pithas of Tantric Buddhism as Jalandhara, 
Oddgiyana, Purnagiri and Kamarupa.587 Four principal pithas 
of Buddhist Tantrayana narrated in Sadhanamala are kama- 
kshya, Sirihatta, purnagiri and Oddiyana®®8 Kalika purana 
while describing the four main centres of Tantrism as Odra, 
Jalagailaka, purnapitha and Kamarupa illustrates a well asser- 
tive chronology with regard to the development of these. 
pithas. In the chronological enumeration of this purapa Odra 
figures as the first pitha, Jalafailaka as the second pitha, 
purnapitha as the third pitha and Kamarupa as the fourth 
pitha®8? The Kalika purana is believed as a work of eleventh 
century A. D.22° The Yogini Tantra probably a work of 
eleventh century A. D. narrates Oddiyana as a Tantric pitha 
of Krita (Satya) age purnaSaila as a Tantric pitha of Treta 
age Jalasaila as a Tantric seat of Dvapara age, and Kag:a- 
kshya as a Tantric pitha of Kali age??2 Although a note of 
mythical nature becomes traceable in the specification of the 
times of these pithas, this‘ Tantra uodoubtedly indicates a 
chronology with regard to the growth of these pithas. As it is 
really marked from this chronology Oddiyana "was the earliest 
Tantrapitha among these four depicted in this Tantra, The 
four prominent Tantric sites depicted in Hevajra Tantra of 
the Tantric Buddhists resemble with the four main Tantric 
pithas of Kalika purana and differ a little from tuose occuring. 
a Sadhanamala a text ‘of Tantric Buddhism?°2 Jalandhara 
does not figure in Sadhanamala where as Sirihatta does not 
occur in Hevajra Tantra. All these illustrations from the texts. 
of the Orthodox and heterodox Hinduism however reveal that. 
Oddiyana, Jalandhara purnagiri, Kamakshya and Sirihatta 
were the five primary pithas8®9® of the earliest Tantricism of 
India and among these five pithas Oddiyana was the first and 
earliest Tantric seat of India.39?* Oddgiyana figures as the 
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cradle land of both Brahmanical and Buddhist Tantricism in 
several texts of inland and exotic origin. The Tibetan literature 
delineates Oqgdiyana as the motherland of Tantric Buddhism.F°& 
The Kalikapurana and the yogini Tantra being the Brahmani- 
cal Tantric texts also give sufficient indications about Oddiyana 
as the first and the earliest Tantrapitha of India®*®¢ It is thus 
evident that in both Brahmanical and Buddhist Tantric system 
Oddiyana is considered as the first and earliest Tantrapitha. 


A discrepancy of opinions prevails among the scholars with 
regard to the identity of Oddiyana. Prof. M. Sylvan Levi, 
Dr. F. *W, Thomas, Mr. L. A. Waddel, Dr. P. C. Bagchi and 
Mr. S. C. Das suggest the location of Oddiyana or Uddiyana in 
Swat Valley of Kabul in north-west of India,8®"Mm. H.P. Sastri 
and following him Dr. B. Bhattacharya? ®8 consider Oddiyana or 
Uddiyana as Orissa although in another work Dr. B. Bhatta- 
charya conceives its situation in Bengal.3°9 Prof. Winterniz 
points out Oddiyana as Orissa of course not without a question 
mark¢°° Dr. N. K. Sahu, with a comprehensive resoning from 
different sources abvocate the identity of Oddiyana or 
Uddiyana with Orissa¢®°A {Mr. Nik} Douglas justifies the 
oneness of Oddiyana and Orissa with many arguments.4°* Dr. 
K. C. Panigrahi also accepts Oddiyana as Orissa with the argu- 
ment that Orissa possesses a huge relics of Tantric Buddhism 
and discargs its identity with Swat Valley in Kabul with the 
logic that Tantric Buddhist remains of reliable archaeological 
value are seldomn traceable in Swat valley402 


The Scholars who identify Oddiyana with Swat valley 
generally ascribe three reasons for their identity. As they 
argue (i) Wu-tch-ang-na in the account of Yuan Chwang. 
was a Chinese equivalent of Odyan in Swat Valley and the 
people of Wu-tch-ang-na practise the art of using Tantra 
(ii) Mangalakostha, a site of Vajrapani in Oddiyana may be 
identified with Moneg-kie-li of ~Swat valley and (iii) in ancient. 
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Hevajra Tantra the order of the primary Tantric pithas are 
depicted as Jalandhara, Oddiyana or Uddiyana, purpagiri and 


~ 


Kamarupa*v$% 


Dr. P. C. Bagchi asit is revealed from his Reviews on 
Sadhanamala observes two distinct series of names in this 
Tantric Buddhist texts and others, The first series of name 
as he suggests are O-rgyan, U-rgyan, O-di-ya-na. and the 
second category of name is O-di-vi-g&. According to his 
opinion the first category of name is associated with Indra- 
bhuti while the second series of name is not consociated with 
him. As this learned scholar writes, “The first (serics) pre- 
supposes the forms Oddiyana and Ugdiyana both of which 
are found as genuine forms in Sanskrit literature where-as 
second falls back on Odi and Odivisa ie. Udra and Audra- 
vigaya (=Orissa). The latter is generally translated by the 
Chinese writers as Wu—tcha ie., Uda (the phonetical value of 
tcha=da) and the former as Wu-tchang and sometimes as 
Yue-ti-yen (ie, U-ti-yana)”’.*04 It seems that Dr. Pagchi while 
writing this quoted passage desires to mean the first series of 
names as quite different from Orissa or its identical names and 
the second series as Synonymous with Orissa and its identical 
names. As he seems to suggest the first series of names is 
consociated with Indrabhuti, while the second has no relation 
with this Tantric Buddhist king of Sambalaka. The view of 
Dr. Bagchi fails to withstand the test of logic when Sadhana- 
mala described Oddiyana as Udrayana indicating thereby 
the synonymity of both the terms Udra and oddiyana or 
Uddryana*°5 As Dr. B. Bhattacharya and following him Dr. 
N. K. Sahu suggest, the two categories of names distinguished 
by Dr. Bagchi are seldom differentiated by the literature of 
Tantric Budhism*9°¢ As Dr. Sahu clearly asserts.*07” “The 
Chaturasitisiddhapravyitti” now preserved in Tibetan in 
Bstanhgyur mentions lndrabhuti as the king of Odiviga and 
even Dr. P. Cordier in his Bstanhgyur catalogue gives ufficient 
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indication of him being the king of Orissa. Neither in the 
account of Fa-hien nor in that of Yuan Chwang, Wu-tchangna 
figures in an unquestionable description as thz Tantric centre 
Oddiyana. or Uddiyana The Chinese pilgrim Yuan Chwang 
while narrating about the people of Wu-tchang-na writes—”The 
people are soft and effiminate and in dispositions are somewhat 
shy and crafty. They love learning yet have no application. They 
practise the art of using Charms (religious sentences as Charms) 
Their clothing is white cotton and they were little else. Their 
language though different in some points, yet greatly resembles 
that of Mid-India. Their written characters and their rules 
of etiquette are also of a mixed character. They greatly revere 
the law of Buddha and are believers in the Great Vehislesos 
As an analysis of this Passage of Yuan Chwang shows, the 
people of Wu-tchang-na do not display a Tantric dispositiou, 
either in garment or in regular habits and behaviour. The only 
important feature that becomes traceable in favour of their 
miraculous beliefs and practices is that they practise the art of 
using charm. Such practics prevailed among the primitives of 
the world since a remote antiquity and continued to in various 
parts of the world even among the general populace. Every 
nooks and corners of India are marked with magical and 
miraculous practices since an intelligible antiquity. Though 
magical and miraculous beliefs and practices prompted by the 
serious and systematic philosophization of ages together pro- 
bably gave rise to the pristine concept of Tantra, tbese beliefs 
and practices alone are not the Tantra in true sense of the term 
Tantra is many things more than theseebeliefs and practices 
As a system of religious beliefs and practices Tantra in its outer 
surface is undoubtedly a mystical cult fundamentally consociated 
by its doctrines of Sakti Mantra, Mudra, Mandala makaras, 
abhicharas and other mystical and magical practices and in its 
inner surface a yogic practice in which tlhe spiritual union of 
the male and female principles are reeliscd in a perfect equi- 
Nibrium for the ultimate realisation of Supreme Bliss or Supreme 
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Reality+02 All these discussion thus make it clear that Odyan. 
in Swat valley of Kabul may not logically bs accepted as the 
Tantric pitha Oddiyana on the unreasonable analysis of the 
accounts of Yuan Chwangand on the simple phonetical similarity 
hoiween Oddiyana of Indian Tantra and Odyana of Swat Valley 
in Kabul. The negligibly little inscription—” Vajrapani of Mang- 
alaxostha in Oddiyana—which figures on one Napalese Manu- 
script of Eighth-Ninth centuries A. D. pointed out by Mr. 
Fouther##° seldom reveals a clue of discriminative importance 
that the Mangalakostha of this inscription must be identified 
with Mong-Kie-li of Swat valley. In absence of an evidence 
of discriminative importance Dr. Sahu identifies Mangalakostha 
of this neglible inscription with the village Mangalapur near Jaj- 
pur in Orissa. Such dubious identification either by Dr. P. C. 
Bugchi or by Dr. N. K. Sahu cannot be admitted as a reliable 
piece of testimony for ascertaining the identity of Oddiyana 
of Indian Tantra. The Hevajra Tantra in one of its verses 
quoted by Dr. Bagchi*#** describes only the four prominent 
Tantric sites of the Buddhist Tantrayanists. The verse does 
not record a word even either on the Chronological 
arrangement of these pithas or on mutual nearness of one 
with the other as it is really misconcezived by Dr. Bagchi. From 
tbe standpoint of the literary and grammatical explanation, the 
verse really declares the Tantric pitha Jalandhara to be famous 
by its word Khyatam and expresses consimilar fam2s of Oddi- 
yana purnagiri and Kamarupa by its words ‘Tathaiva’ Cha and 
‘Chaiva’ which may be explained as “like that’s 12 None of the 
reasons thus advocated by prof. Levi, Dr. Thomas and Dr. 
Bagchi is impregnated with a substantial validity and it is. 
difficult in view of such impeachable reasoning to agnise with. 
the opinions of these scholars who identifies Oddiyana with 
Odyan of Swat valley. Although in Hevajra Tantra and Kalika 
purapa the four primary .pithas of Indian Tantricism are 
described as Jalandbara, Oddiyana, Purnagiri and Kamarupa 
and in S@&dhanamala the four primary pithas are depicted a.. 
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Kamakshya Sirihatta, purnagiri and Oddiyana it is evident 
that all these works mention Oddiyana as alprimary Tantrapitha 
of India.*3! The Kalika purana and yogini Tantra while des- 
cribing other Tantrapithas narrates the Odra or Oddiyana as 
the oldest Tantrapitha of Tndia.#i+ In Kalika purana Odra 
figures as the first and primal pitha and in yogini tantra Odd- 
iyana figures as the Tantrapitha of krita age*i° Jalandhara, 
purnagiri and Kamarupa are all described posterior to Oddiyana 
in respect of their developments.+16 Odra, Oddiyana and Orissa 
are all depicted as identical names by Dr. Nik Douglas+17 
Dr. Thomas Eugene Donaldson also clearly writes with regard 
to the identical natures of the terms oda, odra, udra, odivisa, 
oddiyana and uddiyana*i8 As he writes in bis own language, 
“Although scholars have been divided as to the proper identi- 
fication and location of Uddiyana it seems probable that it 
was situated in Orissa, that Uddiyana (Oddiyana) is a variant 
of the words Oda, Odra, Udra Odivisa and Odiyana all of 
which refer to Orissa”.é19 

The Kalika purana in one of its verse delineates Odra as 
the first and primal pitha while in apother its narration reveals 
Goddess Katyayani and Lord Jagannath as the presiding deities 
of Odra*2¢ JIndrabhuti in his work Jiianasiddhi invokes the 
first and primal Buddha Vajrasattva as Jagannath and Jagan- 
nath is referred to by the Tantric author in several places of 
this work*®1 Anangavajra also narrates this Buddha as Jagan- 
nath in Prajfiopaya Vinischaya Siddhi+22 By many scholars#®#3 
Jagannath of these Tantric Buddhist texts is identified with Lord 
Jagannath of Orissa adored in Srimandir of Puri and many 
other temples of large number of villages and’ towns of 
Orissa. Dr. K. C. Panigrahi explains Jagannath of these Tan- 
tric Buddhist texts as the Lord of the Universe and refutes its 
identity with Jagannath of Orissa venerated in Puri and many 
other places of Orissu as Jagakalia, Patitapavana, Baliarabhuja 
etc. He interpretes the term Jagannath of these Tantric 
Buddhist texts strictly in its litérary connotation and arguss 
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that this Jagannath refers to Lord Adibuddha as the Lord of 


the Universe.é24 


Jagannath Worshipped as holy triad in Odd-shaped images 
in the temples of Puri and many other places of Orissa is 
prayed and described as Buddhavatara or as the incarnation of 
Buddha by numerous poets of Oriya literature since its primeval 
age.+25 In Saktisangama Tantra, of course a work of much 
laier date Kalinga extending from the east of Jagannath as far 
as the bank of river Krishna is narrated as a land of left-handed 
practice+#2¢ Tantric modes of worship accompanied with the 
modified elements of Panchamakaras or ‘Five Mas’ are traced 
out even at present in the cult of Lord Jagannath of Orissa a 
adored at the Srimandir of Puri¢27 Vairasattva representing 
the amalgam of Kaya Vajra, Vakvajra and Chittavajra is iden- 
tified with Hindu Trinity—Brahma, Vignu and Siva in Sriguh- 
yasamaja Tantra*2® Sarala Das describes Lord Jagannath of 
Orissa as the Hindu Trinity in his Mahabharata*#*even as early 
as Fifteenth century A. D. In Tantra Chudamani a Tantric text 
of latter date of Jagannath is narrated as Bhairava and goddess 
VimalaasBhairavi*$°InKalika puranaJagannatha and Katyayani 
figure as Joint sovereign of Odra*2! In prachi Mahatmya, 
Mahakatyayani is described as the spouse of Sobhanegvara Siva 
and meat and wine are “offered to her of propitiation*8? The 
Cultural oneness of Jagannath of Buddhist Tantra and that of 
Orissa on the Onehand and the identification of Oddiyana,Udd- 
iyana Odra, Odhra, Udra, Oda and Odivisa with Orissa on 
the other appear reasonable when all the dates of different 
heterogenous sources recorded above are processed in a copn- 
solidated perusal by any Judicious scholar. It is illogical to 
identify Oddiyana with Swat valley or Odiyan in Swat valley 
merely on the basis of phonetical similarity. 


Grounding their observations on the datas of pag-sam-jon- 
zan scholars advocates that the proper identification of. 
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‘Oddiyana may then only be logical when a reasonable identifica 
tion of Lanka and Sar:bhala will be established within it and 
Zahor will be identified within a reliable distance from it for i in 
the Tibetan accounts**8Uddiyana is narrated as a largercountry 
consisting of two kingdoms and 5 lakhs of towns. These two 
king-doms were named Sar-bhala and Lanka. Sambhala was 
ruled by Indrabhuti, a king, a Buddhist Tantracharya and the 
author of Buddhist Tantra, Jiianasiddhi and Lankapuri or the 
kingdom of Lanka was governed by King Jalendra whose son 
had for his wife the princess Lakshminkara the sister of King 
Indrabhuti, the author of Advayasiddhi and once of the initial 
organiser of Sahajayan. It is described in the Tibetan literature 
that padmasar: bhava the son of king Indrabhuti married the 
princess of Zahor, Mandarava Kumari Devi the sister of 
Santaraks$hita. As Dr. B. Bhattacharya advocates, the marriage 
between Padmasambhava and the princess of Zohar Mandarava 
—“can be explained only if Oddiyana and Zahor are taken to be 
nearer to each other”’.*2*# He mainly to identify Bengal as 
Oddiyana inclines to locate Lanka in Assam in adherence to 
the view of Prof. Jacobi although he remains silent on the 
identify of Sambhala. Dr. K. K. Kara, Dr. N. K. Sabu, Mr. 
B. C. Majumdar, Chandra Chakravartti and many other 
scholars identify Sambhbala with Sambalpur and Lanka with 
Sonepur. In refutation of the view of the scholars who identify 
Sambhala, with Sambalpur Dr. K. C. Panigrahi writes—*‘The 
name of Sambhala Sambalpur does not occur in any of the 
numerous insériptions discovered in Sambalpur regions and 
Orissa. With the evidence supplied by ®ihar an Orissa Distric 
Gazetteers (Sambalpur) Dr. Sabu has identified the Sambhala of 
ptolemy’s geography with Sambalpur but has not noted that no 
scholar has till now accepted this suggestion. No antiquity or 
monument has yet been discovered in the town Sambalpur which 
can take its origin and the name of Sambalpur appears to 
have been given to this place byethe Sai Ruling dynasty of 


Sambalpur. 
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When examined on the guide lines of logic the view of Dr. 
Panigrahi does not succeed to maintain its unquestionability. 
It is however a gross mistake to assert in & conclusive certainty 
that the name of Sambalpur does not occur in any of the 
inscriptions traced out in Orissa when the historians of Orissa 
have not yet succeeded to identify unimpeachably many places 
of the many inscriptional records. As it is known from an 
epigraphical record of Somavar:si king Manhasivagupta yayati 
If land grants were issued Svarodayi Sriyagakara in villages 
Brihadbhugayi and Marafijjamura.*2% Brihadbhusayi is depicted 
as a village in Bhrandavigaya and Marafjjamura a village in 
Santovarada Khanda in Sarrvaravadimandala.*®¢ All these 
places are described in this epigraph to have been located in 
Kosala.*#7 Bhranda of this copper plate may be identified with 
Bheden in the district of Sambalpur while Brihadbhugayi as a 
village in Bhrapnda visaya may be identified with the modern 
village Bhutapali in Bheden police station, Samvaravadi- 
maydala probably a corruption from Sarrtvalavadimap- 
dala was the ancient name of modern Sambalpur region. 
Sambalpur was possibly named as Sautvala, Sambhala, 
San _valaka, Sambhalaka and analogous variants because 
of the profuse availability of dimond in this area} Kosala 
as a scholar suggests was a flourishing centre of manu- 
facturing diamond even as early as Gupta in India‘®s8 
Ptolemy*$® according to the evidence of Mc. Crindle places 
Sarcbaluka on the bank of the river Manada and consociates 
it with the country of Mandalai. This river isrsprobably the 
river Mahanadi whereas the Mandalai as a section of the people 
may be identified with the aboriginal tribe Mundas who live 
in large number in most part of the present Sambalpur district 
On the suggestion of Gibbon Mr. B.C. Majumdar suggests 
that ‘Rome was supplied with diamonds from the mine of 
Sumelpur in Bengal.**0 To corroborate his suggestion in 
identifying this Sumelpur with the present Sambalpur in Orissa 


he categoricall suggests that “Hiuen Tsang also mentions that 


Digitized by PPRACHIN, SOA 


Development of Differe it Religions in Réanipur-Jharial 217 


diamonds were brought from interior country and were sold at 
Kalinga” +13 Sumelpore is also described as a region rich in 
diamond by Tavernier.**% Scholars on the Suggestions from 
pag-sam-jon-zang and accounts of Lama Taranath suggest 
that Acharya Pitopada went to Sartbhala for obtaining 
Kalachakra Tantra and procuring it therefrom, he brought it 
to the Monastic University of Ratnagiri where he imparted his 
teaching on the doctrine of this Tantra to Avadhutipa, Bodhigri 
and Naropa**$ This Ratnagiri is identified with the monastic 
university which developed in eighth century A. D. near Viraja 
or Jaipur in Orissa and Sartbhala with modern Sambalpur in 
Orissa.**“ In Chandamarichi Tantraratnavali Samvalaka is 
described to have been located on the bank of the river 
Mahanadi.*#5 It was according to this text the richest place 
of daimond and was located in the kingdom of Indrabhuti. 
Such a place on the bank of the river Mahbanadi can be no 
other than the ancient name of the present town Sambalpur. 
Mr. Biswanath Bandopadhyaya while .analysing the text of 
Srikalachakra Tantra and its commentary Laghukalachakra 
Tantraraja Tika or Vimalaprabha records one interesting story 
on the conucersion of the Brahmanic sages of Samhbala into the 
system and principle of Kalachakrayana by king yashoraja¢#¢ 
Tine manuscript that records this story is suggested to have been 
copied by one palmleaf writer on the 29th day of Ashadha in 
the 39th regnoal year of the king Harivarmadeva of the Varman 
dynasty of East Bengal in the eleventh century A. D. In an 
eloborate discburse this author has bezn inclined to identify 
king Yagoraja of this story with ¢he Teluguchoda king 
Yafsorajadeva I who conquered South Kogala and carved out a 
dominion in South Kosal under his overlord Somesvaradeva 
I, the Chindaka Naga king of Chakrakotamandala**" The 
Chhindaka Naga monarch Somesvaradeva is described to have 
acquired the entire country of South Kogala and to have 
endowed with the epithets prapagan¢a Bhairava and pratiganda 
Bhairava.*48 These epithets clearly suggest that Somé$Ssvaradzva 
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was a king with a leaning towards Tantricism of Saiva-Sakta 
folds. It is probable that yasorajadeva I had also a tantric 
leaning as ne was the servant of an overlord who had epithets 
of Tantric importance and ofa land which had also Tantric 
prominence being consociated with the adoration of Goddesy 
Dantegvari Kali since a remote antiquity.*#? Sarzbhala as it 
has been suggested earlier was the cradle land of Kalachakrayana 
much before the conquest of yasorajadeva I. It was her from 
this Sanxbhala that Acharya pitopada obtained the Kalachakra 
Tantra and introduced its teaching in the monastic university 
of Ratnagiri.¢5° It is possible that the Kalachakra Tantra and 
its doctrines spread to different parts of India and abroad 
through the teaching of this monastic University. According 
to the commentary of Kalachakra Tantra San:bhala 
figures as a kingdom of 96 crores of villages.*5¥ Jn 
the Kuruspal Inscription, Some3dvaradeva is narrated 
to have conquered Six-lakhs and ninety six villages 
in Kosala.*82 The numbers of the villages described 
either in Kalachakratantra or in Kuruspal inscription 
can not be accepted as a real number for as early as 
eleventh century A. D., it is doubtful that whether Sambala or 
entire South Kosala had such a large number of villages. 
Ninty-six figure as a common number in both these sources 
and the author is inclined to believe that this Teluguchoda 
conqueror supported by his Tantric overlord captured- 96 vill- 
ages of Sambala and few other neighbouring village of the 
other parts of South Kosala during his triumphant march in 
these areas. All these discussions however make it plausible 
to believe that Sambhala was probably the ancient name of 
present Sambalpur region which was called Samvalavagi 
Mandala during the rule of the Somavarcsis and Chakrakota- 
mandala the ancient name of Bastara and Koraput region 
where Goddess Dantegvari was venerated with Tantric rites 
much before eleventh century A. D. Mr. L. A. Waddell while 
n alysing the legend of padmasarpbhava traceable from Tibetan 
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literature has been inclined to identify Oddiyana or Urgyan 
with Udyana in Swat valley simply on the basis of Phonetical 
semblence.45$ Refefring to the places like Jatumati. Dhana- 
koga and many other places which find a mention in the legend 
he either remains silent with regard to the identity of few places 
or identifies other few with unsatisfactory interpretations. 
Analysing the legend of padmasar:-bhava in a comprehensive 
discourse the author believes that Oddiyana or Vddiyana or 
Urgyan of the Tibetan literature was an old nomenclature of 
Orissa, Sambhala that of Sambalpur, Jatumati that of Burla- 
Hirakud region which is even at present called Jamda or Jamra 
and Dhanakosa the ancient name of Dhankauda in Sam- 
balpur.46+ The view of Mr. Weddell with regard to the identity 
of Oddiyana or Uddiyana or Urgyam can not be accepted as 
valid for he neither suggests satisfactory reasons and testimony 
in support of his view nor be gives a compact identification of 
Jatumati, Dhankosa and other places narrated in the legend of 
padmasartbhava. Samalai the tutelar goddess of Sambalpur 
does not appear to have been associated with the ancient name 
Sambhala, Sambalaka, Samvala or Sarn-bhalaka, for her 
origin as a Teutelar goddess is assigned to much later period. 
In many of the Sanskrit and Oriya works of preindependence 
and ex-state period this goddess is depicted as Somala, Somalai 
and Somalegvari and not as Sar: bala, Sambalai and Sambale$s- 
vari.*25 Her present names in terms of the second category of 
names are undoubtedly a result of their confusion by the people 
of this area it a much later period. It is Samalesvari who 
derived her present name Sambalesvam from Sambalpur and 


not the vice versa. 


Lanka figures in pag-sam-jon-zang as a kingdom within 
Oddiyana.#5¢ This Lanka may be identified with the modern 
Sonepur of Bolangir distriet in Orissa. The Somavar. $i ruler 
Kumara Somesvaradeva is describedeas Paschima Lankadhipati 
nr Lord of Western Lanka in his Sonepur Copper plates¢%* 
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which jis believed to have been issued in the first-half of 
Eleventh century A. D.*#8 Somesvaradeva II, a king of 
‘Telugu-Choda ruling house and a late successor of Yasoraja- 
deva I refers to the perennial whirlpool of Lankavarttaka near 
a huge rockbed in river Chitrotpala in Sonepur vide his Mahada 
copper plate? which is dated 1091-1092 A. D.¢e° This 
copper plate narrates the issue of his landgrants in front of 
Lankavarttaka which was probably confidered as a sacred 
place because of the enshrinement of Goddess LankeSsvari ona 
‘rockbed in its proximity. The Goddess Lankesvari figures as 
a Tantric Buddhist goddess in one of the Sadhanas of 
Sadhanamala*¢# Her cult was most probably prevalent in 
‘Sonepur during this period on that rockbed near Lankavarttaka 
in river Chitrotpala in Sonepur which is even at present is 
famous under the nomenclature Lankesvari Darha or LankeSvari 
“Whirlpool. In his Nispannayogavali Abhayakaragupta descri- 
bes Lankesvari as a Tantric goddess of S$hatchakravarttin 
Mandala or the circle of Six sovereign Buddhas. ®? Abhayakara 
gupta flourished as a native of Jharikhanda uear Odivica or 
‘Odivisa*®°8 and as an author of prolific erudition on Buddhist 
Tantra in last quarier of eleventh century A. D.*64 while 


depicting the Tantric deity Lankesvari, this Tantric author also 
narrates the names of Tantric goddesses Suravairi and Vira- 


mati.“ 5 These two goddesses may be identified with SurcSsvari 
and Viramuchcha worshipped even at present in Sonepur with 
Tantric rites.*8¢ Many other goddesses depicted in Nispanna- 
yogavali are also adored in Sonepur with Taatric rites.+67 
Scholars while investigating into the identity of Lanka 
described in Ramayana identify Lanka with different place of 
India in a series of Opposite views-468 Even one of the scholars 
while identifying Ramayanic Lanka in Assam confuses it with 
Lanka of Buddhist literature and so confusing suggests illogi- 
cally the location of Oddiyana in Bengal.$°% Jn none of the 
Tantric texts, known and available so far there is however a 
slightest indication that Bengal sh6uld be identified as Oddiyana. . 
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To an unbiased scholar Ramayanic Lanka has nothing to do 
with Tantric Buddhism which tended to develop from Seventh 
century A. D. onwards. £ r. Bagchi and Dr. Sahu seem to have 
given a correct view at least when they discard to recognise 
ceylon as Buddhist Lanka, although the identification of Lanka 
by Dr. Bagchi in this regard is not at all convincing and 
logical.4"° Dr. Bagchi identifies Lanka evidently the name of a 
territory with the name of a tribe called Lartgga in modern 
Beluchistan and considering the immigrant nature of the people 
of this tribe, he speculates their past occupation of the north- 
western regions in the proximity of Swat Valley which as he 
suggests was once upon a time known as Lamgga or LankaT 
But the speculation of Dr. Bagchi seems much conjectural and 
Dr. Sahu rightly argues that the view of Dr. Bagchi is “not 
warranted by historical and archaeological evidences”.*7% Jaya- 
dratha as Dr. Bagchi suggests was a man of Laka and the 
translator of Srichakrasartbhara Tantra into Tibetan." Iden- 
tifying Oddiyana with Udyan in Swat valley and believing the 
location of Sarzbhala within its periphery arbitrarity, he suggests 
that the culture of Sarcvara Tantra was intimately connected. 
with Swat valley*?* although he does not authenticate his view 
on the cultural relation of Srichakrasaxzbhara Tantra and Swat 
yalley with evidences. If the suggestion of Dr. Bagchi that Jaya- 
dratha was a man of Lanka is correct then there is also com- 
paratively stronger reasons to believe that he was alsa a man of 
Sonepur which is described as Pagchima Lanka in an epigraphi- 
cal record of ¢leventh century A. D. Lankesvari figures as a 
Tantric Buddhist Goddess in Sadhanarhala and Sart.vara Man- 
dala of Nigpannayogavali#"5 This goddess as it has been noted 
earlier is worshipped ono a hillock near a perennial whirlpool 
called Lankavarttaka in Mahanadi in Sonepur and as pasgchima 
Lanka or Western Lanka, Sonepur has probably derived its 
name from the nomenclature of this goddess. Sambalpur region 
as it has been suggested earlier is “described as Samvaravadi 
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Mandala in Jatcsiga and Dungri copper plate of Mabhasivagupta 
yayti 11. This Samvaravadi Mandala seems to have developed 
some relation with Chakrasambhara Tantra. In padampur 
region of Sambalpur district thre 1s a place called Bodasam- 
vara the Sanskrit restoration of which must be Bruddhasamvara 
In view of the Tantric leanings of the tribal people of this area- 
even at present and its location in contiguity of po-lo-mo-lo- 
ki-li or Gandhagiri where the Madhyamika Acharya Nagar- 
juna had his monastery*”® it may be suggested that the Tantric 
Buddhists might have travelled to the solitary beart of this 
densely forest clad region for the practice of their secret esoteric 
rites and sexo-yogic Sadhanas and might have performed the 
Tantric Sadhana of Buddha Samvara which in the illiterate and 
corruptive pronunciation of the people assumed the forms of 
Bodasamvara, Budhasamvara and Borasamvara. As it is learnt 
from the Mahayanic text ‘Sadharmapundarikasitran~? the doct- 
rine of Mahavana is conceived as pundarika or lotus because of 
its purity and perfection.*”7 Padampur or Padmapura the 
nucleus of this region was most probably named thus as it 
became a citadel of Mahayana owing to the efflorescence of the 
genius of Madhyamika Acharya Nagarjuna in this area. In 
Samvaramandala of the Tantric Buddhist text Nigpannayog- 
avall sixty-two deities of both the sexes figure as the adorable 
divinities. The enumeration of these deities may .be described 
as follows¢78 :— 


(a) Lord Sarcvara and Vajravarahi 2 
(b) Yoginis of the heart 

Dakini, Lama, Khandaroha and Ripini 4 
(c) Gods and goddesses in chittachakra 16 


Mahakankala and prachanda 
Kankala and prabhavati 
Vikatadanstra and Mahanaga 
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Suravairi and Viramati 
Amitabha and Kharvari 
Vajraprabha and Lanke$vari 
Vajradeha and Drimacbaya 


(d) Gods and godesses in Vakchakra 16 
Ankuraka and Iravati 
Vajrajatila and Mahabhairavi 
Mahavira and Vayuvega 
Vajrahupkara and Surabhaksha 
Subhadra and Syamadevi 
Vajraprabha and Subhadra 
Mababhairava and Hayakarni 
Virupaksha and Khaganana 


(e) Gods and Goddesses in Kayachakra 16 
Mabhavala and Chakravega 
Ratnavajra and Khandaroba 
Hayagriva and Saundini 
Akasagarbha and chakravarmini 
Sriheruka and Suvira 
Padmanarttesvara and Mahabala 
Vairochana and Chakravarttini 
Vajrasattva and Mahavirya 


(6) Protectress of directions 4 
Kakasya Ulukasya, Svanasya, Sukarasya 


(g) Pxotectress of the corners of directions 4 
Yamadahi, Yamaduti, Yamadastri, Yamamathini 


Total : 62 
Out:of these sixty-two deities many of the gods and goddesses 
are worshipped with Tantric rites in the month of ASvin in 


course of the celebration of the Tantric festival Valiyatra of 
course in an Aryanised form. _The “gods and goddesses thus 
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adored are Suravairi or Suregvari, Mahabhairava, Viramati or 
Viramurchcha and Lankegvari Suravairi is worshipped as 
Suresvari in Sonepur and is even considered as the presiding 
goddess of this place. As paundit Gopinath Panigrahi writcs¢7® 
she was worshipped as fort-goddess in Sonepur during the rule 
of the Somavams$sis when Suvarnapur or Sonepur was the 
capital of South Kosala. Although it is illogical to accept the 
view of paundit Panigrahi in the conspicuous absence of 
relevant evidence in and of the charters of Somavainsi ruler, 
the Tantric worship of this goddess in the month of Asvin 
however suggests that the cult of this goddess developed in 
this place in the Tantric age of Orissa with a cultural interaction 
of tribal, Brahmanical and Buddhist Tantric doctrines. 
Mahabhairava is described as a famous Saivite God of Sonepur 
even as late as the pre-Independence era and paundit Damodara 
Sastri describes his shrine as Siddhapitba in his Svarnapur- 
agunadargha.*80 The cult of Bhairava is traced out even at 
present in Ghodar, Ranipur-Jbharial Baud, Sonepur, Binka, 
Chardda and many other places and narrated in several copper 
plates Inscriptions of the Bhanja rulers who ruled in Baud, Sone 
pur, Binka and many other regions of Orissa from eighth century 
A. D. onwards.#8°A Viramatij called as goddess Varamurchcha 
in the corruptive pronunciation of the people is worshipped 
with a Tantric rite near the Suresyvari temple of Sonepur in a 
sacred pit called Khaulgad or Khaulagartta at the midnight 
of the fifth day of the whitefortnight of the month of Asvin 
every year. In this particular mid-night the ~Vali in whose 
body the spirit of this goddess is believed to have been infused 
by mantric rites brings out a little soil from this pit by a 
terrific process of formidable Tantric rites. The Indian Tantras 
as it is universally known prescribe three Bhavas or Modes- 
Pasu, Vira and Divya for a Tantric realisation in progressive 
grades. The Tantric rites of this Khaulgad cause puzzles at 
the ritualisation of this Taatric worship. For this the Khaula 
gartta is named Viramurchcha pit. Its assocsation ‘with 
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Jamadagna or Parsuram+81 js simply a mythological fabricatiom 


and does not carry any seed of reasonability in course of its 
development. The Tribal religious tradition of soil adortiom 
Supported by the Tantric ideas of later Brahmanical and 
Buddhist Tantra has probably grown into such a tantric 
tradition in Sonepur in course of its development. Lankesvari 
probably the same and identical with goddess Lankesvari 
described in Sadhanamala and Nispannayogavali and other 
Tantric Buddhist work is worshipped on a huge rock bed near 
a perennial whirlpool in river Mahanadi in Sonepur which as: 
early as eleventh century A. D. was famous as Western Lanka. 
in Sonepur Copper plates of Kumara Somesvaradeva.*8? The 
above-depicted whirlpool of sonepur is also called Lankava- 
rttaka in Mahada copper plates of Teluguchoda king Some-: 
$varadeva II.488 As the bank of the river Mahanadi otherwise: 
named as Chitrotpala in this copper plate was conceived as a- 
sacred place by the people of this area because of the Shrine 
of goddess Lankegvari in its neighbourhood and Somesvaradeva 
II donated lands to the Brahmins in this sacred place as early 
as eleventh century A. D. On a comparative analysis of the: 
iconic features of Sarizvara described in Nispannayogavali and 
those of a Tantric Buddhist image found from Ratnagiri and 
now preserved at the museum of Patna a scholar has rightly 
identified this image of Ratnagiri as that of Buddha 
Samvara.*8* Inviting a reference to a small bronze image from 
Chandipore in Bihar and another image from Bengal this 
scholar asserts that the Tantcic cult of Buddha Samvara was 
not uncommon in Eastern India.*88 Jn view of the identity: 
of Sambalpur with the Tantric Buddhist citadel Sambhala 
from where Acharya pitopada introduced the Kalachakra 
Tantra to Ratnagiri the cultural relation between these two 
placesin the age of Tantric Buddhism in Orissa can not be 
denied. In coherence with all these testimonies it is thus 
plausible to connect the culture of Saxcvara Tantra with that of 
Sambhala identified with Sambalpur, jthat of the Tantric 
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Buddhist Lanka identified with Sonepur and that of Ratnagiri 
identified with the monastic University of Ratnagiri in Orissa. 
The suggestion of Dr. Bagchi is really unconvincing for the 
simple reason that he does not place evidence in favour of his 
view. A scholar of Tantric Buddhism is inclined to locate 
Zahor either in the nearhood of or in a reliable distance from 
Oddiyana to correlate its location with the matrimonial legend 
of padmasambhava delineated by Mr. L. A. Waddell.4 8 ¢ 
Scrutinising in his own way the legend of padmasar- bhava 
Dr. B. Bhattacharya suggests that the matrimonial union of 
Padmasar-bhava and Mandarava Kumari Devi the princess of 
Zahor “can be explained only if Oddiyana and Zahor are taken 
to be nearer to each other.””487 Suggesting so with his own 
interpretation and seldom with a reliable authentication by 
evidences Dr. Bhattacharya inclines to identify Oddiyana with 
Bengal and Lanka with the Western part of Assam which as 
he argues was a part of Bengal once upon a time although 
he ignores completely the identity of Sax-bhala.*®® He identi- 
fies Zahor with the modern Village Sabhar in the district of 
Dacca in East Bengal.*8? Most probably in appreciation of 
the reasoning of Dr. Bhattacharya and in congruence with the 
view of Mr. Franke*®?% Dr. P. C. Bagchi identifies Zahor with 
Mandi which as he argues is not very far from Swat vallcy¢ ®? 
Mr. L. A. Waddell while analysing the legend of Padmasarr- 
‘bhava from Tibetan source identifies Zahor with Lahore.é22 
A careful perusal of the views of Dr. B. Bhattacharya, Mr. 
A H. Francke, Dr. P. C. Bagchi, and Mr. L. Af Waddell made 
by this author in one-of his works*?$% in an extensive discu- 
ssion has however revealed a polite impression that their views 
are conjectural without corroboration from any textual sources. 
No Tantric texts of antiquarian value however give a little 
indication that Bengal should be considered as Uddiyana. In 
congruence with the view of Prof. Jacobi who inclines to iden- 
tify Lanka of Ramayana with the Western part of Assam, 
Dr. Bhattacharya identifies Lanka of Tantric Buddhism litera- 
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ture with this region of Assam.*°4 Even in terms of the 
Ramayanic Lanka. the view of Prof. Jacobi is open to serious 
doubt and it is definite that Ramayanic Lanka has nothing to 
do with the Tantric centre Lanka of Tantric Buddhism which 
began to evolve from Seventh century A. D. onwards. Dr. 
Bhattacharya while analysing his view on the identities of 
Uddiyana, Lanka and Zahor refers to the legend to Padmasam- 
bhava quoted in the work of Mr. L. A. Waddell and the dates 
of the Tibetan text pag-sam-jon-zan, but it is really defective 
that he does not expose a compact identification of all the 
related places of Uddiyana delineated in these sources.*?8 The 
identification of Sarcbhala Jatumati Dhanakosa, Shitani, and 
many other places described in these sourecs are not identified 
by this eminent scholar. Dr. Bagchi while identifying Zahor 
with Mandi in consonance with view of Mr. A. H. Francke 
illustrates no reasons for his identity like his pioneer. What 
Mr. A. H. Francke does in this regard is that in two places of 
his work#®?®% he simply writes Mandi within the brackets behind 
the name Zahor. Mr. L. A. Waddell while identifying Zahor 
with Lahor of West Punjab does almost the same and ignores 
any inductive scrutiny of his view although he adds one interro- 
gative mark more to the word Lahor bracketed and placed 
behind the word Zahor.*?°" In many of the Tibetan sources 
Zahor is described as a kingdomwithin Bhangala.*°® Dr. Aloka 
Chattopadhyaya places this Zahor in Bangal having restored 
the word Bhangala as Bengal erroneously¢ ?® and having follo- 
wed the scholars who translate the Tibetan word Bhangal as 
Bengal misconceptually.30° As Dr’ Chattopadhyaya writes 
“But it is necessaty to have some clarification on the Tibetan 
word which is rendered in these as Bengal.” Generally speak- 
ing, this word is Bhangala uniformly rendered as Bengal by 
cordier and others.”303 Jn a comprehensive discourse the 
author has examined the views of Dr. A. Chattopadhyaya and 
others with regard to the identity of Bhangala of the views of 
all these Scholars however reveals that so many unreasonabi- 
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lities have however crept into these views incourse of their 
formation and elucidation. Evidences from different Tibetan. 
text however infuses a polite impression into the mind of this 
author that this Bhangala was most probably the ancient name 
of modern Bhagalpur region in Bihar.5°* Zahor with its 
capital Vikramapur or Vikramanipur5°8 was a realm within. 
this Bhangal and was probably located in the surrounding 
regions of Bank or Bank which is probably a corruptive variant 
of Vikramapur or Vikramanipur.50* The whole genre of obser- 
vation with regard to the delineation of Oddiyana or uddiyana, 
thus discloses a plausible deduction that Oddiyana Uddiyana, 
Urgyan, Odrayana, Odra Odhra, Udra, and Odivisa are all 
synonymous variants all of which refer uniformly to Orissa, that 
Oddiyana as a far-flung kingdom incorporated within its peri- 
phery the realms of Lanka and Sambbala, that Sambhala had 
places like Jatumat; and Dhanakosa and that the Tibetan litera- 
ture while describing Uddiyana narrates a cultural relation be- 
tween Oddiyana, Lanka, Sarcbhala, Zahor, Shitani and many 
other places of Eastern India, the compact identifications of all 
of which become a necessity for qualifying the hypotheses of the 
identity of Uddiyana, Sarcbhala and Lanka on a basis of histori. 
cal acceptability. As it has been suggested earlier5°€A the author 
is inclined to identify Oddiyana or Uddiyana with Orissa, 
Sambhala or Samvalaka with Sambalpur, Lanka. with Sanepur, 
Jatumati and Dhanakosa with Jamda and Dhankauda in 
Sambalpur, Bhangala with Bhagalpur. Zahor with a capital 
Vikramapur or Vikramapipur with the regions around Banka 
near Bhagalpur Shitani with Sitavana in Bihar and Vaan 
with Buddhagaya in Bihar. As it has been Suggested earlier, 
Tantracharya prabhahasti had an erudite disciple called Sakya- 
bses-gnyen.®°8 This Sakya-bses-gnyen composed a commentary 
on mDo-dus-pa which was called ko-sa-lai-urgyan 5°06 This Kot 
sa-lai-urgyan in its literal sense may be translated as Kosaliya- 
Uddiyan or Uddiyana of Kosala. This Kosala has been unrea- 
sonably identified by Dr. Etienne Lamotte507 and Dr. Evi. 
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M. Dargyay5098 jn their works as North Kosala or Oudh. But 
as the North Kosala or Oudh region is in no way consociated 
with Tantric Buddhism and Deb-theér-sgnon-po gives sufficient 
indication of having described the Kogala associated with 
Oddiyana the author humbly suggests that this Kogala was no 
other than South Kosala. Under the rule of the Somavamsis 
South Kosala was developed as a far-flung empire and it is possi- 
ble that Oddiyana or Uddiyana was a part and parcel of this 
empire during the composition of the commentary Ko-sa-lai- 
urgyan by Sakya-bses-gnyen in this Kosala. Odra reasonably 
considered as a Variant or Uddiyana or Oddiyana is delineated 
as a country (indicating thereby an extensive kingdom) in many 
of the copper plates of the Somavartsi kings5°?° and also asa 
part of the SomavamS#si empire Koala in Orissa State Museum 
copper plate of Mahagivagupta yayati 1 and Brahmesvara temple 
Inscription of Kolavatidevi the queen-mother of Uddyotakes- 
ari®51° Odra comprising Sarephahara visaya is described in Soro 
copper plate of Somadatta® 1! Sarephahara Vigaya may be iden 
tifled with the present Soro region of Balasore district.5® In 
Tekkali copper plates of Madhyamaraja III Odra is described 
to have embodied the mountain Nasunda,®18 The mountain 
Nasunda is identified with the hill Nandava a near Tekkali in 
Ganjam district.5P+* The Upalada copper plate grant of Ranaka 
Ramadeva of Tailapa ruling house describes mount Nasunda as 
the crest-jewel of Odradega®35 In Baud copper plates of 
Ranabhanjadeva lands are granted from Dhritipura to a 
Brahmin named Bhatta Subhadama who having migrated from 
‘Savathimandala had settled in Bhdtatarala in Odravigaya® 26 
This Bhatatarala may be identified with Tarala in Ganjam® 17 
and village Turalla in Tullasringa visaya described in this 
copper plate of Ranabhafija may be identified with Tarasingi 
in Tilising! region in Ganjam The Adipur Charter of 
Narendrabharija issued from Khijjingakotta describes Odra 
with a village called Allayidrahas 8 Allavidraha of Odra 
is probably Adinigarh in Phulvani while Ramaparkati of 
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Khijjingamandala and Sarapadraka of Kerakera visaya are 
possibly Ranrua near Khiching and Sirakuli near Kherna 
in Mayurbhanja district. The Brahmesvar Temple inscription 
of Kolavati Devi describes that Mahabhavagupta Janmejay 
I killed a king of Odra and fascinated the Lakshmi or 
Rajalakshmi5 i? or the royal splendour of the victim. With 
available records of history it may bs believed that Janmejaya 
I conquered Baud-Sonepur-Binka which was ruled by 
the Bhafijas probably and made Suvarnapur the capital 
of his parental Kosala Kingdom. Odra as a country and witlr 
village Kudukula in Ganditama vigaya is described in Orissa 
State Museum plates of Mahagivagupta Yayati-I which was: 
issued in fourth regnal year of this king from Vinitapur.5#% 
Kudukula in Ganditama Vigaya was probably the ancient Kardi 
near Gadmunda in Phulbani district. The Brahmin or donee 
of this grant is described as a permanent resident of Kataka.52* 
This Kataka may be identified with purunakataka near Baud. 
Odra with Silabhanjapati figures in Cuttack plates of 
Mabhasivagupta Yayati-I.5$#: The donee of this place described. 
as a resident of Silabhafijapati was granted land by this king 
in Chandagrama of Marada Visaya in Dakshina Tosgali.52# 
Silabharijapati may be identified with Silati near Binka and 
Chandagrama in Marada Visaya of Dakshina Tosali may be 
identified with village Chandra in Marada Haribarapur of 
Cuttack district. This copper plate was issued from Vinitapura 
which is unimpeachably identified with Binka. The Nagpur 
Museum plates of Mahabhavagupta Janmejaya ‘issued from 
Murasimn2 records a land grant Satallama in Kasalada vigsaya 
to a Brahmin who migrated from purusamandapa in Odra and 
Bete in Murujunga village.°3* Murasimna is identified with 
Murasim near Bolangir and Saintala, Satallama with Satalma 
near Barpali, Kasalada with Kusarda near Bargarb, Purugaman- 
dapa with puri and Murjunga with Magurjanpali in Turekela 
Block of Titilagarh sub-division. It is possible that Puri was 
called Purusamandapa or Purusottama even during the rule of 
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Somavamé$sis. Yayati I the son of Janmejaya I is suggested to 
have constructed a temple of Lord Jagannath at Puri.5%8: 
Jagannath figures as Odresha in Kalikapurana.”2¢ Odra 
figure with Airavattamandala, Samsaravakhand and kontalanda 
in Narasimhapur plates of Mahabhavagupta Uddyota 
Kesari.°2" Airavattamandala may be identified with the 
western part of Cuttack district, Nayagarh Khandapara and 
Dasapalla region of Puri District and Southern part of 
Dhenkanal district. Samsarava Khanda may be identified with: 
Saranda near Banki, Airavata with Ratagarh in Banki region, 
Kontalanda witk Kantilo and Lovakarada with Karada near 
Badamba. All these discussions thus make it clear that in the 
age of Tantricrise in Orissa Odra or Oddiyana was a far-flung 
stretch of territory and its different fragments were located in 
Balasore, Mayurbhanja, Baud, Sonepur, Binka Puri, Cuttack, 
Jajpur, Nayagarh, Daspalla and other regions. The Yogini 
Tantra as it has been depicted earlier describes large number 
of Tirthas, Sindhubhadraka, Somefvaralinga-Adipitha,. 
Kamadhenu, Chakegvara, Viraja, Ekamra, Bhaskara Mahéak- 
gshetra, Kughasthali, Dandakavana Sumanta, Sivayupa, Dhenuka 
and many other forests.°28 It also locates Chandrabhaga in 
Odra.#29 Ali these factual informations from sources of Various 
nature however suggest that different parts of Orissa under: 
different rule were called Odra or Oddiyana or as its other 
variants and the author confidently feels that these names and 
Variants were the general nomenclatures of Orissa in 
the colloquial &xpression of its people from the age of 
the rise of Tantra on its soil. The author feels that kis views 
are amply corroborated when he observes that Sarala das,. 
an Oriya poet of fifteenth century A. D. refers Orissa as 
Odrarastra®2° and several south Indjan inscriptions referring to- 


Orissa called it Oddiyana.®8+* 


Oddiyana thus identified with Orissa was cradle land of 
Brihmanical and Buddhist Tntras. The Tantric cults of 
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yoginis are found in both the Brahmanical and Buddhist schools 
of Tantra, while the Brahmanical texts-Skanda purana, Kalik- 
apuiana, Brihannandikesvar Purana Brihannila Tantra etcetera, 
etcetera53% narrate lists of sixtyfour yoginis the Buddhist Tan- 
tric works without multiplying their numbers in Brahmanical 
way conceive a limited number of yoginis and describe their 
propitiation and the realisation through material adoration 
and yogic practices. The Brahmanical Tantras also describe 
the propitiation of yoginis through material ritualisation and 
yogic contemplation. In Brahmanical Tantra, the propitiation 
of Sakti or all Tantric goddesses are generally advised through 
the Tantric triology calleds32A Pafsu, Vira and Divya Bhavas. 
‘The Pasu modes of Tantric rites are prescribed for a beginner 
.or primary practitioner of Tantric Sadhanas or practice. In this 
stage the practitioner as the Mahanirvana Tantra suggests5’8®2 
‘should collect himself the materials like leaf, flower, fruit, 
water etc. for Tantric rites and engage himself in devotional 
adoration with a purity of mind. He should practise during this 
state a rigid morality even in talking and thinking for a perfect 
mental purity.5384 perfect mental purity qualifies a practitioner 
‘of Tantra for Vira-sadhana or Viramodes of Tantric rite. In this 
stage the Tantric adherent performs his Tantric Sadhanas with 
Parichamakaras or panchatattvas®$5 which are annotated as 
Madya or wine, Martsa or meat, Matsya or fish Mudra or 
symbolic gestures of hands, legs fingers and body (also beautiful 
wench) and Maithuna (Copulation with a mystical leaning of 
Tantric and spiritual nature and without attachment towards 
mundane proclivities)5#¢ Siddhi as the Tantras suggest can 
not be obtained without the practice of Virasadhanas and 
Kulachara which require indispensably the proper Tantric appli- 
cation of Panchatattvas The Kularpave Tantra while’ extolling 
the importance of Panchamakéaras or Five Mas describes 12 
Kinds of liquors to be adopted in Tantric rites and recommends 
‘Sura among all these twelfe as the best588 The twelve types of 
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liquors so described are 1. Madhutthars 2. Sidhu 3. Madhvikam 
4. Papasam 5. Mairayam, 6. Narikelajarm 7. Draksham 8. Ma- 
dhukam 9. Kharjarag 10. Talam 11. Maisavarh, and 12. Sura. 
As the names of all these liquors suggest all except Sura are 
prepared from different fruits available in India. Sura as this 
Tantra narrates are of three Kinds—Paisti, Madhvi and 
Gaudi °8® the preparation of all of which are also explained 
in this Tantra®*° Paisti in Sadhana gives all Siddhis or perfec- 
tions, Gaudi gives splendour and enjoyment and Madhvi enables 
for salvation.541 Will-power develops from pleasure derived 
from Sura, knowledge-power from liquid of Sura, action-power 
from the taste of Sura and realisation of para Sakti from the 
exhilaration produced by sura®42 Madhvi is prescribed as the 
best for the yoginis.°#2A This Tantra while professing the 
fundamental necessity for the adoption of Madya or Liquor 
for a Tantric Siddhi or perfection warns the adherent not to 
drink it ordinarily with addiction or without a Tantric inspira- 
tion548 It exposes a satire for those who sconceive that Siddhis 
or perfections are obtainable by drinking wine and Suggests 
therefore that the lawful usage of wine in a properly pursued 
Tantric practice is auspicious and the misutilisation of it with 
an addication or evil purpose is harmful and infurious®*¢+ 
Usage of wine in Tantric practice is recommended for stability 
of mind for rectingmantras fearlessly and for negation of wordly 
fetters 545 Mamsa figuring as the second of the panchatattvas 
and classified as of three kinds—meat of the water-living ani- 
mals, that “of the animals living on Soil and that of the 
animals living on Soil and that of the eanimals flying in Sky5¢e 
is also recommended for usage in Tantric Sadhana and 
not for its eating by attachment and other desires®*” Wine in 
Tantra is called Sakti, Mamsa or, meat as Siva and Sadhaka or 
adherent who applies it as Bhairava and the Tantric harmony 
of the three generates Tantric bliss®48 called Moksha or Sal- 
vation. Like Madya or Wine andMamsa or meat Matsya and 
Mudra are equally prescribed for Tantric applications and 
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Sadhakas or adherents are equally warned to be careful against 
its misuse for other purposes as inthe cases of Wine and 
meat54° Mudra as a Tantra suggests exhilarates the minds of 
the gods and goddesses when it is shown properly in a Tan- 
tric rite85° ‘The fundamental necessity of the Tantric appli- 
catiom of Maithuna is also recommended in Tantra’ 5 +The Sexo- 
Tantric partners in Tantra are described as Chandali (a low 
caste woman) Charmakari (a woman of cobbler caste), Mag- 
adhi (woman of bard caste) Pukkasi, Svapachi Khattaki (a 
woman of hunters’ caste) Kaivartti (a fisher woman) Kanduki,. 
Saundhiki (a woman of wine-brewer community), Sastrajivi 
(woman of Warrior caste) Ranijaki Gayaki (a woman of 
dancer community) Rajaki (Washer woman) Silpi (a woman of 
artisan community) and Kauliki (belonging to the caste of the 
Sadhaka).55# All these female partners in Tantric practices 
as the Tantra suggests must be handsome, well-decorated and 
well-perfumed558 The Tantras while encouraging Maithuna or 
Sexo-Tantric rites discourage its misuse and sexual attachment 
of nature for indescent purposes.554 In sexual morality of 
Tantras, copulation in day-time, immoral look at tke female 
yegina, raping the woman, and sexual entanglement with the 
unmatured women are strictly prohibited.°55 Tantras‘recom- 
mend devotional worship of maidens as Saktis and nine maidens 
to be so revered in Tantric rites are described analogous to 
Nava Durgas who are named as Bala, Suddha, Lalita, Malini, 
Vasundhara, Sarasvati Lakshmi or Rama, Gauri and Durga’ 56 
In sexo-Tantric practices discrimination of Caste %r untouch- 
ability is strictly prohibited®587 Tantra advises to respect wo- 
man as mother’ 5% From the standpoint of the application of 
panchatattvas or panchamakaras Tantra suggests two different. 
paths for gradual achievement of concentration. The moderate 
path conceived in this regard is called Dakghinachara in which 
tke adherent is advised to practise holy bathe in the earliest’ 
dawn, purity of body, cortemplation of the goddess upto 
mid-day and the purity of mind®5® In this path seats made up: 
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of woolen cloth are used, foods prepared from milk rice and 
other cereals are eaten, a rosary of beads is utilised for counting 
the recitation of mantras, pots made up of earth are used for 
sating and drinking and sexo-Tantric practices are observed 
with his own wife by Sadhaka®®° In the extreme path which is 
called Vamachara the adherent or Sadhaka is required to use 
rosary of human teeth. Skull as pot, Skin of animals prefer- 
ably of tiger as seat bangles or Kankana made up of the hairs 
of the woman, nonvegetarian foods accompanied with Asava or 
wine, young fish for masticating musical cadences of harp as 
Mudra, spouse of other for Sexo-TAantric practice irrespective of 
castes and untouchables® ¢ Another extreme path of Sadhana 
resembling vamachara but differing from it in doctrinal aspect 
is kulachara. In Kulachara the adderent performs his Sadhana 
with a woman adept in amorous sports, a pot full of wine, peas 
as mudra, the meat of pigs, songs and music and other material 
ingredients? In Kulachara, the adherent is required to 
repudiate all sense of discrimination as good or bad®5¢8 Al- 
though in Indian Tantras of the Brahmanical fold seven paths 
of worships are described as Vedachara, Vaignavachara, Saiva-- 
chara Dakshinichara, Siddhachara, Vamachara, and Kaul- 
achara, the paths of Dakshinachara, Vamachara and Kulach-- 


ara, are considered as prominent and popular Tantric paths’ ®¢- 


An adherent is considered qualified for Divyabhava or Divya 
mode of Tantric rites when he achieves perfections and profic- 
iency in Vira Sadkana with panchamakaras and is not subjected 
to worldly attachments even in the midst pf all these deluding 
features of Tantric rites. His concentration of mind purity of 
behaviour moral character and spiritual insight are well-tested 
and well-attested as godly when he transcendsall the possibilities 
of defilement of thought and action even in the company of wine, 
wench meat fish and music. In the Divya mode of Tantric rite 
as a Tantra suggests the adherent is xequired to behave like a 
god with an absolutely pure heart’565 He transcends all sense 
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of discriminations, all attachments and all possibilities of defi- 
lement.266 To him every being is equal irrespective of help 
and harm5®7 In this mode he does nof have the necessity of 
adopting the material Panchamakaras—wine, meat, fish, sym- 
bolic gestures and copulation with beautiful damsel. The 
pafichamakaras adopted by the Sadhaka in this supreme Tan- 
‘tric mode are of yogic nature and are beyond material reach 
of the mundane world. In this mode of Tantric realisation 
Madya is defined as the ambrosia or nectar oozing from the 
-vyomapankaja or Sahasrara plexus, Marsa as the elimination 
of the sense of discrimination by supreme knowledge Matsya as 
the restraint of minds organs, and speech and their engagement 
in the realisation of Paramatman or the Supreme and ultimate 
reality, Mudra as the propitiation of the female force or Maya 
“within towards the ultimate spiritual realisation and Maitbhuna 
as harmonisation of parasakti or Kundalini with paramatman 
.or Siva in the Sahasrara plexus53¢8 while analysing the 
yogic panchamakara the Indian Tantra clearly asserts that 
‘Sadhakas or adherents adopting makaras other than the 
yogic makaras are merely drunkards, non-vegetarian, 
savage and voluptuous.5°¢? A Sadhaka or adherent in 
Divyabhaya as it is suggested earlier is required to behave like 
god®7% and as a Tantra professes, he can behave analogously 
.only when his mind is liberated from all illusive mentations 
or Vikritis and is accompanied by a perfect equillibrium of 
ecstasy in every walk of thought and action isolated from 
desire, delusion and proclivities. The teachingrof Indian Tantra 
-Conceive the negation .of desire, delusion and proclivities not 
by an absolute restraint from the human urges. All natural 
urges being an animal necessity or an animate process of biologi 
cal interaction are really unavoidable in an unimpeachable 
entirety and the Tantras keeping in view the axiomatic truth 
of psychological domain insist on the liberation from attach- 
ment by the intense propitiation of attachment fundamen- 
tally accompanied by a Tantric consciousness of moving 
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from the mundane plane to that of the divine and a 
yogic practice enabling the adherent to achieve this. 
drive. By this proceés as the Tantra Suggests’ Bhoga 
or enjoyment takes the form of yoga which to an Indian. 
is no other than detachment from proclivities572 vice, the form 
of virtue and Sartsara or the Corporeal attachment the form 
of mokgha of undisturbed equillibrium and the isolation of 
delusive mentation. As the Tantrists endowed with such a. 
crowning consciousness, asserts, the matters which lead a 
vicious fall of ordinary human being confers Siddhi or 
perfection to a Sadhaka if the advices of Tantra are Channeli- 
sed into practices unimpeachably.578 Tantra advises its. 
adherent to undergo training under a qualified preceptor: 
before its practical application and this training is called Diksha 
or initiation.8?* During this initiation the preceptor qualified 
with the wisdom of Sahajananda supervises the inner and 
external purity of the disciple.5”¢A The purities of tbe 
characters of both the preceptor and disciple are emphasised 
by Tantra. The cult of the Yogini developed in different 
places of India appears to have followed all these Tantric 
practices described in different Indian Tantra. The Yogin? 
tantra also refers clearly to the practice of all these tantric. 
principles in strict adherence to the doctrines of Pasu, Vira and 
Divya modes of Tantric sadhana.575 The Saptamatrikas and 
other Tantric goddesses are also adored by these Tantric 
methods in different places of India. All these Tantric goddesses 
whether yoginis br Saptamatrika or Dasa-Mabhavidyas or others 
are intimately connected with yoga., The Indian Tantras 
whether Brahmanical or Buddhist conceive the body as a 
miniature representation of the universe and advise to 
achieve the Tantric realisation within the body and not 
outside. The Kularnava Tantra considers body as the abode 
of god and Jiva as Siva.57¢ In the doctrine of its polatity 
symbolism, the Indian Tantra of theeBrahmanical fold ascribe 
the static aspect to Siva and dynamic aspect to Sakti. 577 
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Although the Indian religions and Indian Tantras refer to 
several kinds of yogas namely Hathayoga, Kundaliniyoga, 
Sadangayoga, Layayoga, Bhaktiyoga, Rajayoga, and many 
others the first three—Hathayoga, Kundaliniyoga, and Sadanga 
yoga are emphasised much in the whole range of Indian Tantric 
literature. Hathayoga enables the Sadhaskas to control breath 
or vital wind, Kundalini for the harmonisation of the male 
and female forces within the body in the plexus of Sahasrara 
and thus in the realisation of supreme cosmic Reality and 
Sadangayoga for the concentration of mind to achieve this 
supreme realisation. By Sadangayoga which advises the practice 
of pratyahara, dhyana, pranayama, dharana, anusmriti and 
Saméddhi the Sadhaka attains the psycho-physical purities and 
mental concentration, by Hathayoga he controls prana, Apana, 
Udana, Samana and Vyana—the five vital winds for good 
health, enduring longevity and purities of body mind and 
heart and by Kundalini yoga he causes the upward motion of 
Sakti lying dormant the Muladhar plexus from Sacro-coccygeal 
or Muladhara plexus to Svadhisthana plexus, from Sacral or 
Svadhisthana plexus to Manipuraka from N-avel or Manipuraka 
plexus to Anahbata, from Anahata or laryngeal plexus to Aja 
and from Ajfia or mid-eye brow plexus to Sahasrara or cere- 
breal plexus578 Kundalini so caused to move upward through 
the nerve channel of Sugumna in the yertebral column of 
the Sadhaka unites herself with Paramaésiva or the. male-force 
and this yogic union of Siva and Sakti within the 
body of the Sadhaka brings him a spirftual ecstasy or 
Brahmananda or paremananda and enables him to realise the 
spiritual mystery of Cosmic Siva or Cosmic male force and 
cosmic Sakti or Cosmic female force united in eternity to 
cause’ the creation, preservation and annihilation of the whole 
cosmon. This cosmic union is called Brahman, the Advaita or 
the non-dual Reality and Supreme Noumenon of the whole 
universe. The Indian Tantra thus advises a beginning for the 
Sadhaka from matters, in matters and with matters and enables 
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the Sadhaka to realise Supreme Cosmic Truth even in his 
material existence. The Indian Tantric Sadhana followed 
properly Converts Simsara to a Moksgha5?7® a mundane exis- 
tence to an identity with the spiritual reality and a human to 
divine even in this mundane world. The Tantrist practises his 
Sadhana in the body, with the body and by the body which is 
believed by him as a microcosm of the57*A illimitable universe 
and realises the cosmic truth of the illimitable universe which 
is conceived as a macrocosm of the body. Realisation of the 
Cosmic truth enables him to identify all Jivas with Siva and 
man-in the-universe as Universe-in the-man. All Tantric 
Goddesses whether Durga or Kali or Tara or S$oda$shi or 
Bhairavi or Bhubanesvari, or Vagalamukhi or Dhumavati or 
Chinnamasta, or Matangi or Kamala or Saptamatrika or 
others are more or less consociated with yoga. So associated 
are also the yoginis and gods of Indian Tantra. In the Indian 
Tantra Brahmi figures as N-ada or pranava and thus the 
primal shaping force of the universe, Vaigsnavi as Savitri and 
thus the force favouring the continuity of the Universe around, 
Mahosvari as the controller of the strings of the puppet show 
of the Universe and thus the propelling force towards the 
mundane world, Kumari the force of aspiration and all sense 
perceptions, Varahi, the all-consuming power and thus the 
force nourishing animation, Indrani as the force protecting the 
Virtue and destroying the evil and Chamunda the force-fire 
of Muladhara Chakra and thus the propitiating force for 
concentration ;insight spiritual awakening and desecrator of 
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SRI YANTRA 


A Diagrammatic Representation of the Creative Sexual 
Activity of the Cosmos 
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~ BHUBANESVARI YANTRA 


The Goddess presides in the iAnermost triangle 
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ଝ 


MAHAYOGINI MAHAKALI YANTRA 


( The downward pointed triangles symbolise cosmic 
yoni-the source of all geneses ) 
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BAGALA MUKHI YANTRA 
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Om Hii. Yantra 


( The conjoint seed syllable of the Cosmos ) 
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CHINNAMASTA YANTRA 
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illusive mentation.58° Similarly Kali represents (being the be- 
loved of Mahakala) the transcendent power of eternity and 
the singular field or womb of perennial evelution. Tara repre- 
sents the march of time,transformation of energy of the Universe 
in each moment and the spiritual ascent in all transformations, 
Sodashi, the power of perfection and sustenance, BhubancsSvari, 
the force of illumining with vital lusture and beauty and also 
as the manifestation of transcendent immensity, Chinnamasta 
symbolises the force of terminating the Bhavavikalpas or illu- 
sive descriminations and attachmentto mundaneattractions, Tri- 
pura Bhairavi, the power of the desecration of the evils, Dhu- 
mavati the power of deluge Bagala Bhagavati or Bagalamukhi, 
the sub-conscious tendencies in all Jivas which lead to delusion 
Matangi, the power of domination, dispelling the evils and dis- 
pensing justice and Kamala represents longevity, good luck and 
powers of vital contin-uity in all beings.®8 Like all these godd- 
esses the yoginis are narrated as the presiding deities of 64 
Kalas, 64 sexual postures and 64 fine arts of living®®8 Yoginis 
named Surasundari, Manohara, Katakavati, Kame$vari, Rati- 
sundari, Padmini and N-atini and Madhumati are depicted as 
tbe mistresses of splendour and affluence5®8 Vijrianabhairava, 
a work of eighth century A. D. also assigns yogic meanings to 
Bhairava the male partner of the yoginis®8¢ 


4. Tantric Buddhism in Ranipur-Jharial 


Oddiyana or Uddiyana, probably identical with Oda, Udra, 
Odra, Odhra, Odica, Udryana and Odivisa5®*A figures as a 
country of several towns and extensive kingdoms in Tibetan 
literature®85 Tt is in this’ country as the Tibetan text pasg- 
sam-Jon-Zang®®® suggests that the Tantric Buddbism first took 
its birth. Tantric Buddhism as this author has observed is the 
off-spring of Mantranaya or Mantrayana School of Buddhism. 
The origin of Mantranaya as an esoteric school of Buddhism 
became possible in Seventh centuty A. D. in later Mahayana 
when this Mahayana with a class of texts587? dealing with 
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Mahavaipulya Mahayana Sutras, Dharanis, mudras, mandalas 
yoga and many other esoteric elements created an esoteric envi- 
ronment in its religious order. As the Tattvaratnavali section 
of Advayavajra Sarbgraha suggests Mahayana in its later 
phase was su-divided into Mantrayana and paramitanaya’8s 
Mantranaya or Mantrayana as this text suggests is explained 
on the basis of the doctrines of Madhyamika and yogachara 
schools of Mabayana® °° Mantranaya or Mantrayana is gene- 
rally viewed as the progenitor of Tantra in Buddhism and is 
classified into Kriya Tantra, Charya Tantra and Anuttarayo ga. 
Tantra in the Tibetan sourcebecause of itsemphasis on Kriya or 
Tantric rites, charya or Tantric process yoga or esoteric prac- 
tice and Anuttarayoga or practices of transcendental medita- 
tion®?° Mantrayana as it is revealed from the Tibetan sources 
was originally preached in Dlhanyakataka.®®°±= Mr. L. A. 
Waddell in a perusal of the sources on Tibetan Buddhism sug= 
gests the location of Dhanyakataka in Kalinga®®2? He .further 
Suggests that Dhanyakataka of Kalinga had a famous Indian 
Tantric monastery and was a citadel of Kalachakrayana 5®?& 
Inviting the attention of the Scholars to a Jaina Text called 
Jainakshetrasamasa, N. N. Vasu suggests the advent 
of parsvanath, the twenty-third Jaina Tirthankara to a place 
called Kopakataka in Kalinga where he ended his fasting 
in the house of a Jaina follower named Dbhanya.?9# 
With the end of this fasting. Kopakataka was named as 
Dhanyakataka by the followers of Jainism.5*8 The 
author is inclieed to identify this Kopakataka with Kupari 
located at a distance of almost 21 Kilometers from Bhadrak 
in Balasore8°¢A Bhadraka as this author has suggested figures 
as Sindhubhadraka in yogini Tantra and was located in 
Odra.5°5B Sarephahara identified with Soro, and located in 
reliable distance from Kupari also formed as part of Odra as 
per the description as several epigraphical sources.5®8C Kupari 
figures as Komparaka in the Bhauma epigraph of Orissa 596 
Mantranaya or Mantrayana ‘appears to have already been 
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organised in to a composite Tantric Buddhist system called 
Vajrayan when Sriguhya-Samaja Tantra was composed in 
Seventh Century A. D.5°" and its doctrines were professed 
‘by Padmavajra in Guhyasiddhi, by Indrabhuti in Jriianasiddhi 
and many other Vajracharyas in their different works in the 
eighth century A. D298 As a Tibetan author Gos-lo-tsa-ba 
suggests Sriguhyasamaja Tantra was introduced to Arya- 
Vartta from Oddiyana.5?? A good number of scholars of 
Tantric Buddhism who contributed a lot to the introduction of 
many original Tantras were more or less consociated with 
Oddiyana.¢°v Saraha a native of Raéjfi in Oddiyana or 
Odivisa, the piofounder of Buddhakapala Tantra and the 
founder advocate of Sahajayana, Kambala and Padmavajra 
the pioneers of Hevajra Tantra, Luipada, the exponent of 
Samputatilaka Tantra, Lalitavajra the expounder of 
Krishnayamari Tantra, Gambhiravajra the progenitor of 
Vajramrita Tantra, Kukkuripada the initiator of Mahamaya 
Tantra and Acharya pitopada the protagonist of Kala- 
chakra Tantra were more or less associated with Orissa¢ v= 
Indrabhuti, the Vajrayanist king of Sambhala or Sarcbalaka 
identified with Sambalpur contributed a lot for the develop- 
ment of Vajrayana in the initial state. As Dr. B. Bhatta- 
charya writes, Indrabhuti was” a king of Oddiyana generally 
identified with Orissa” ¢°%$ and was an “authority on Vajra- 
yana and Tantra long after his time.” ¢°#$A As per the sugges- 
tion of Tibetan Bstanghyur he is the author of as many 
as twenty three Tantric works on Vajrayana®°?3 Jnana-siddhi 
written by Indrabhuti is quoted in Buddhist Tantric works 
as an authoritative guide whereas his Kurukulla Sadhana in 
Sadhanamala, Kulikamatatattvanirnayanama and Sriajgavini- 
yartta Ganapatisadhananama preserved in Tangyur Catalogue 
illumine some of the important features on Vajrayanist Sadhana 
or practices.°°2D The palace of the king Indrabhuti was 
located in Jatumati which may be identified with Jamra near 
.Sambalpur¢°#E This palace was called emerald palace-ats 
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Evans-Wentz described®°$ because of its decoration with gems- 
stones. Sambalpur is famous for the availability dimond since 
a remote antiquity. Jiianasiddhi records as opening invocation 
to Lord Jagannath described as Odresha in Kalika purana even 
as early as Eleventh century A. D.30°8A Padmasartbhava, the 
adopted son of king Indrabhuti was born in Dhanakosa 
identified with Dhankauda of Sambalpur°°* and was taken 
to the palace of Jatumati by the King Indrabbuti. The baby so 
born and taken to Jatumati was originally named Sarojavajra. 
Sarojavajra developed a sense of detachment towards worldly 
pleasure in his adolescene and Indrabhuti to remove his detach- 
ment got him wedded with P’od-can-ma or Bhasadhara with 
much pomp and grandeur. POd-Can-ma or Bhasadhara was 
the daughter of the king Chandra Gomashi of Singala.¢0’ 
This Singala may be identified with village Singhala in the 
Agrahbara of Baranga in the Chikiti Taluka of Ganjam district 
as described in Baranga copper plate of the Mathara king 
Nandaprabhanjanvarman.®®®¢ Chikiti forming a part of Svetak- 
amandala was ruled by the Eastern Ganga kings of Kalinga 
in 8th century A. D. and as a group of officers with their 
nomenclatures accompanied by the word Chandra served the 
Ganga kings of Kalinga and Svetaka it is possible that Chandra 
Gomashi ruled in Singala region as a feudatory or Samanta 
under the Eastern Ganga during this period.60°7 Probably 
‘Gangarsghi has been written as Gomashi by Tibetan writers. 
Sarorubhavajra or Sarojavajra was kept confined to a life of 
enjoyments and luxury for five years and was not allowed to 
live the life of a Buddhist recluse renoypincing the princely life. 
while the time was So passing Saroruha Vajra killed several 
subjects and was exiled from the kingdom of Indrabhuti on 
the complaints of the people and so exiled Saroruha Vajra 
travelled to different places. He visited the cemetary of Shitani, 
Parncha, Biddha, Kashmir, N-epal, Cemetary of Lamka 
brtsega-pa in Zahor and many other places.°°8 In Shitani he 
nlearnt the art of Agvaratna Avankara, in Banaras astrology 
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from a yogi, medicine from a physician, Sanskrit from a yogi 
of penetrating knowledge in language and the arts of the 
different forms of writing from different preceptors.°0? In 
Zahor he married Mandarava Kumaridevi the daughter of 
the king Arshadhara and sister of Santarakshita. ¢ 10 Hauki 
was his mother-in-law Saroruhavajra was named Padmasa- 
mhbhava at Zahor.°32 He travelled to Tibet and became the 
founder of Lamaism of Tibet. As L. A. Waddell justifiably 
writes in his preface “‘It will be seen that I consider the 
founder of Lamaism to be padmasan: ohava—a person to whom 
previous writers are wont to refer in too incidental a manner. 
Indeed some careful writers omit all mention of his name, al- 
though he is considered by Lamas of all sects to be the founder 
of their orders and by the majority of them to be greater and 
more deserving of worship than Buddha himself.” ¢ 18 


Lakshminkara who played active role in the initial organi- 
sation of Sahajayana and was a founder advocate of this school 
like Rahulabhadra or Saraha was a princess of the kingdom of 
Sarcbhala in Oddiyana. She was the sister of the king Indra- 
bhuti of Sambhala, wife of the prince Sevola and daughter-in- 
law of the king Jalendra of Lankhapurni.S23# As it has been 
discussed earlier Sarcbhala is identified with Sambalpur and 
Lanka with Sonepur. Lakshminkara was efflorescent in 
eighth century A. D. and was the author of Bhattaraka-arya- 
Ekadasamukha-avalokite§varasya Sadhana®i5 and many other 
Tantric works preserved in Bstanghyur. Sherwas author of 
Advayasiddhi which preaches the novel doctrine of Sahajayana 
with a bold departure from the traditional formalities and 
ritualistic facets of different Indian religions including Buddhist 
Tantra. Dr. Sahu®3®% probably without going through this 
work considers Advayavajra, the author of Advayasiddhi. But 
his view is definitely erroneous for the closing lines of this 
Tantric Text clearly record that Advayasiddhi dealing with 
the Svadhisthanakrama of Buddhist Tantra was written by 
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Lakshminkara the profound scholar of Yoga Tantra, the 
resident of Mahayogapitha of Uddiyana.¢°37 This Mabhayoga- 
pitha was probably no other than Lanka identified with the 
present Sonepur of Orissa. Oddiyana as a part of Kosala or 
Dakshina Kogala is amply proved when the Tibetan source 
clearly suggests that Sakya-bses-gnyen composed a commentary 
on the mDo-dus-pa in kosala and named it as® 38 ko-sa-lai- 
urgyan which means Kogaliya-uddiyana or Uddiyana of’ 
Kosala. Dr. Alaka Chattopadhyaya while describing a list 
of Tantric Buddhist works from bsTan-‘gyur in section 6 of 
the Appendix B of her work records the name of a Tantric 
Buddhist text Samaya-tarastava which as she suggests on the 
information of bsTan-’gyur was revealed by Acharya Vagis- 
vara in Ratnagiri in kosala and was translated by Dipankara- 
kirti and lo-tsa-ba prabhakara of mTshur,51? Ratnagiri. 
described in bsTan-gyur to have been located in Kogala is really 
significant. The Coastal Orissa known as Utkala became a. 
part and parcel of the Kogala Empire magnified by the Soma- 
vari-$1 rulers at least from the time of Chandihara Yayati II 
although a part of Ocra had already been annexed and deve-: 
loped since the time of Mahabhavagupta Janmejaya I in the 
kingdom of South Kosala. A copper plate of the Soma-: 
vamsi king Karpadeva named after Ratnagiri records a land 
grant to a queen Karpuragri who was the daughter of Maha-: 
rima Hunadevi and grand daughter of Udayamati and a 
resident of ‘Saloyapura Mahavibar®2° in Utkala.¢20A All 
these discussions snade in this chapter with regard to the iden- 
tities of Oddiyana, Odra, Sambbala, Sambalaka, Lanka and: 
Kosala however suggest that in the wake of the rise and fall 
of the kings and kingdoms in Odra and koala during the age 
of Tantric Buddhism in Orissa a part of Odra sometimes 
figured as a part of kosala and a fragment of Kosala as a part 
of Khifijalimandala and thus a part of Odra. The Lamaist 
authors of Tibet appear to have suggested the inclusion of a 
pert of Kosala in Odra or Oddiyana and a fragment of the: 
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whole of Odra or Oddiyana in South Kosala because of these 
territorial reorganisation in Odra alias Oddiyana and Kosala 
during this period. Raypipadra alias Ranipur Jharial became a 
‘citadel of Tantric Buddhism because of the remarkable efflore- 
scence of this Tantric school in Kosala under the Tantric 
Buddhist authors and preachers like Indrabhuti, Lakshmipkara, 
Padmasartbhava and many others. It is possible that the 
‘Star-shaped Tantric Buddhist temple was constructed in Rani- 
pur Jharial in the latter-balf of eighth century A. D. when the 
regions of Kosala centering around Sambhala alias Sambalpur 
.and Lanka alias Sonepur was a flourishing area of Tantric 
Buddhist practices under the mission of Indrabhuti, Lakghmin- 
kara and Padmasambhava. It is possible that the Star-Shaped 
‘temple of Ranipur-Jharial was a shrine for the worship of 
Vajrasattva, Vajranari or prajna and other gods and goddesses 
‘of Vajra family°2®* The Guhyasamaja Tantra while describing 
the five families of Vajrayana as the essence of this Tantric 
Buddhist school refers to one Vajra family to be worshipped 
by the Vajrayanist with Tantric rites®22 Vajrayana otherwise 
‘translated as the Thunderbolt path or Adamantine Vehicle is 
conceived as the way for the realisation of the Vajra nature or 
the immutable and impenetrable void nature of the self as well 
.as all dharmas of the phenomenal Universe. As Sri Guhyasa- 
maja Tantra suggests ®? Vajrayana is that Tantric school of 
Buddhism in which the adherents engage themselves in a set 
of conventional and yogic rites for the propitiation of the five 
families and thus enable themselves to realise the vyajra or 
Sunyata or essenceless or indefinable nature of all dharmas or 
phenomena of the Universe. Vajra or Sunyata or indefinableness 
ofall phenomena thus forms the central concept of Vajrayana in 
‘which the worship materials of worship, mantras of worship, 
methods of worship, worshipper and worshipped are all called 
“Vajra®3* Vajrayana believes Vajrasattyva as the primal and 
sublimest Buddha and traces in Hime28 a pure and perfect 
“Cognition of the absolute Sunyata nature of the whole cosm9s. 
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As the Tantric doctrines of Vajrayana believes, Vajrasattva is. 
the progenitor of the five families of Vajrayana each of which 
is presided by one of the five meditative Buddhas—Akshobhya, 
Amitabha, Amoghasiddhi Vairochana and Ratnasambhava and 
one of Saktis or female partners of these five meditative 
Buddhas named as Lochanéa, Pandara, Arya Tara, Vajradha- 
trisvari and Mamaki.°26¢ Each of the families has also a direc- 
tion, colour Skanda, Bodhisattva, Human Buddha, vehicle, 
Mudra or posture Bija or mAantric syllable, element and a place 
of location in human body. The family Moha presided by 
Vairochana and the Sakti Vajradhatrisvari has its direction at 
the centre, colour as white, Bodhisattva as Samantabhadra, 
manus! Buddha as Krakuchchandar: vehicle as dragon, Mudra 
as Dharmachakra, element as Vyoma or ether and place of 
location in human body as head. The Dvegha family presided 
by Akshobhya and his Sakti Lochana has its direction as the 
east, colour as Blue, Bodhisattva as Vajrapani, manusi Buddha 
as Kanakamuni, Vehicle as elephant, element as air and place 
in humanbody as heart. The Moha family has its skanda the 
Vijiana. The family of chintamani presided by Rantasam- 
bhava and his Sakti Mamaki has its direction as South, Skanda 
as Vedana, colour as yellow, Bodhisattva as RatnapAani, 
Manusibuddha as Kasyapa, Vehicle as lion, element as Tejas 
or fire and place in the human body as N-avel. The Mudra 
of Dvesa «family is Bhusparsa whereas that of Chintamani 
family is Varada mudra. Raga family presided by Amitabha 
and his Sakti pandara has its Skanda as Samjfia, direction, 
west, colour red, Bodhisattva, Padmapani, Manusibuddba, 
Gautama, Vehicle peacock, Mudra Samadhi, element water 
and place in the human body mouth. The family of Somaya 
headed by Amoghasiddhi and his Sakti Arya Tara has its 
skanda as Samskara, direction, north colour green, bodhi- 
sattva Visvapani Manugibuddha, Maitreya, Vehicle Garuda, 
Mudra Abhayavi§vavajra, elemgnt earth and place in human 
body, legs? All these five families of Vajrayana 


Digitized by PPRACHIN, SOA 


254 Fragments of Indian Culture 


are believed to have been emnated in five samadhis or 
meditation from WVajrasattva.°28 Vajrasattva appears to 
have represented the symbolic unity of the supreme concepts of 
both the Madhyamika and yogachara schools of Mahayana 
in which both Sunyata and the phenomenal world in the form 
of consciousness remain imperceptibly commingled.8#? Vajra- 
sattva in Guhya-samaja Tantra is defined as the unity of 
Kayavajra analogised with Brahma, Vagvajra analogised with 
Mahegvara, and Chittavajra analogised with Vishnu like the 
holy triad of Lord-Jagannath in Orissa.°3° As Gos-lo-tsa-ba 
‘suggests, Guhyasamaja Tantra was introduced to Aryavartta 
from Oddiyana identified with Orissa.°83 This Tantra while 
‘referring to the five Samadhis of Vajrasattva in its Chapter-1 
describes one Virajaskam Mahisamayamandala.¢$? Viraja or 
Viraja figures as a holy place of Orissa and a citadel of 
different religious developments since the age of Maha- 
‘bharata.°88 The profuse Buddhist antiquities traceable in 
Viraja identified with Jajpur in Orissa undoubtedly testify that 
it was a famous centre of Mahayana and Taatric Buddhism. 
It is, as this author reasonably believes according to the ‘sugges- 
‘tion of Saddarma puypdarika Sitram®34 the cradle land of 
Mahayana!’ and was called Guhyesvara or Guhyadeva 
Pataka during the rule of the Bhaumakaras, the Tantric 
Buddhist kings of Tosala in Orissa. In Guhyasamaja Tantra, 
kaya, Vak, and Chitta are termed as Guhya, thsir unity as 
‘Guhyasamaja®®® and Vajrasattva presiding over all these three 
aspects as Kayavajra, Vakvajra and Chittavajra was called 
probably Guhyegvara or Guhyadeva. J-ajpur was probably 
called Guhyesvara or Guhyadevapataka by the Tantric Buddhist 
Bhauma king because it was the place where the Guhyasamaja 
Tantra was composed and practised with a secret conclave of 
the Tantric Buddhists under the patronage of the Bhaumakara 
.kings of Orissa. The Bhaumakaras ruled Tosala from eighth 
-century A. D. Vajrayana emphasises on the realisation of the 
Vajra or Sunyata nature of Kaya or body, Vak or speech, and. 
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Chitta or mind and ‘thus aims at the realisation of the void 
nature of all the Phenomena of Universe. But such a realisa- 
tion of adherent is conferred with Buddhahood in which all the 
illusive mentations and sense of subject-object duality cease in 
the adherent abruptly. The Tantric practices of Vajrayana 
embody four different states of Tantric performances namely 
Kriya Tantra, Charya Tantra, yoga Tantra and A nuttarayoga 
Tantra.°3" While the kriya and Charya Tantric practices deal 
with the conventional rites of the deities of the five families of 
Vajrayana and embody ritualistic practice of Mantras, Manda- 
las, Mudras, Parichakamagunas, or panchamakaras ( Wine, 
meat, fish, symbolic gesture and copulation and other material 
rites of Tantric nature ) and Abhicharas, the yogic and Anutta- 
rayogic practices lay emphasis on Sexo-yogic performances 
with a female partner of Mahbhamudra and transcendental 
meditation comprising $adanga yoga or Six-fold yoga. The 
six-fold yoga®8®8 is explained as pratyahara, Dhyana, prana- 
yama dharana, anusmriti and Samadhi.°3° A comprehensive 
discourse on the six yogas are traced out in Guhyasamaja 
Tantra.¢40 By the practice of these yogas the adherent realises 
Siddhi or perfection. Siddhi in Guhyasamaja Tantra is 
delineated as of two kinds—Samanya Siddhi or Ordinary 
perfection and Uttama Siddhi or Excellent perfection.®#* 
Ordinary perfection enables adherent to acquire miraculous 
power while excellent perfection makes him capable of attaining 
Buddbahood. Attaining Buddhahood the Vajrayanist becomes 
a Buddha and mbserves Sumyata in Universe and universe in 
Sunyata as one and the same. He feels all in the Universe 
and Universe in all as one and the same. Vajrayana efflorescent 
in Ranipur Jharial was accompanied with all these doctrines 
and practices. It also exerted profound influence on the 
iconography of yogini images of this place. The yogini images 
of Ranipur Jharial comprising several oddlooking figures with 
ody of human being but faces of birds and beasts maintain a 
close resemblance with Tantric Buddhist deities variously 
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described as Ulukasya (Owl-faced) Kakasya (Crow faced) 
Gudhrasya (Vulture-faced) Jambukasya (bear-faced) and many 
others of this type in the various texts of Mahayana and 
Vajrayana. 6 ¢# 


Sahajayana originated in Oddiyana by the initial organisa- 
tion of Saraha and Yogini Lakshminkara had also profound 
influence on the religions of South Kosala, comprising Ranipur- 
Jharial. It as a Yogic and Tantric School of Buddhism, 
Centers around the primary concept of Sahaja. Sahaja asa 
yogic concept figures in later upanigadic texts like Mandala- 
brahmanopanisad.°*$ The later upanisadic texts Kshurikopa- 
nigad and yogatattvopanigad while referring to Susumna as 
Brahmarupini Viraja and to a yogic posture called Oddiyana ®+ 
appear to have maintained a relation of conceptual growth 
with Orissa.°45 Within the fold of Buddhism the concept of 
Sahaja appeared as early as the Hevajra tantra of Seventh 
century A. D.°#¢ In Hevajra Tantra.¢é+*7 Sahaja is narrated 
as the Quintessence of the whole cosmos, as indefinable and as 
realisable through yoga by the mercy of the preceptor. From all 
these occurences of Sahaja, it seems possible that the concept 
of Sahaja appeared in early Buddhist Tantra as early as 
Seventh century A. D. when Mantranaya was organised in 
to Vajrayana in Oddiyana and formed the central doctrine of 
Sahajayana when this Tantro-yogic school was founded by 
Sarabha and Lakghminkara in eighth century A. D.847A Tt is 
a gross mistake to consider Sahajayana as a Ictest development 
of Tantric Buddhism, as it is misconceived by Dr. N. XK. 
Sahu.848 Sahaja from the literary standpoint is annotated as 
that which is inborn. As it is commonly believed by all from 
a general observation, the animate continuity of the creature 
is marked by a number of inborn proclivities like hunger, 
thirst, sexual appetites and other in its different phases even 
without their impressive cognition from the other. Such 
proclivities are generally conceived as in-born and as the 
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Buddhist Tantra suggests from a psychological scrutiny can not 
be nipped in their buds as they are inseparably connected with 
the vital process of creatures. The Tantric Buddhists in Saliaja- 
yana foresaw the possibility of their pacification and abstrac- 
tion througk their intense propitiation in a yogic process first 
and then in a process of yogic normalisation amounting to their 
abnegation at the end. Centering around the concept of Sahaja, 
Sahajayana otherwise named as the Anuttarayogatantrayana is 
thus a Tantro-Yogic path in Buddhism by the propcr practice 
of which the realisation of absolute truth becomes possible: 
through the gratification of inborn, innate and natural proclivi- 
ties first and normalisation of those amounting to abnegation 
there after. 


Sahaja as a central doctrine of Sahajayana represents the 
unity of Sunyata. and Vijdana as also the nondual state of 
Sunyata and Karuna. As Vajrasattva the Supreme noumenon. 
of Vajrayana is narrated as the monism of Sunyata and Karuy3, 
Sahajananda otherwise called Mahasukha is also described as: 
the harmony of Sunyata and Karuna in the charya songs and 
Dohas of Sarahapada, Kambalapada, and Krighna-charya°é* 
Sunyata and Karuna are generally termed as Praja and 
Upaya respectively in Tantric Buddhismé® ° Sunyata as a 
doctrine of Non-Origination illumines the intellectual realm 
of the Tantric adherent of Buddhism with a perfect cognition. 
of the void nature of all the phenomena of the world and thus 
enables him to discard all illusory mental constructions about. 
the phenomenal Universe. Sunyata as. a perfect knowledge: 
of the void nature of all the phenomenal Universe is termed 
as Prajna. In Tantric Buddhist literature prajna is also designa— 
ted as Bhagavati, Mahamudra, as a damsel, as mother, as 
sister even as Dombi, Rajaki and N-artakki®2! In Jvalavali. 
Vajramala Tantra prajga is believed to have resided in all 
women??? In Ekallavira chandamaha—rogapa Tantra all 
w6men are depicted as of the nature of prajna.$"?4 Havajra- 
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Tantra narrates each woman as Prajna.65?B In Sri Guhyasa- 
maja Tantra a beautiful girl of age sixteen is called prajna and 
as this Tantra suggest she is to be adoBted as female partner 
in ‘Sexo-yogic practice.6538 In Advayasiddhi all women are 
called prajna.658A Praja also figures as female generative 
organ in many Buddhist Tantras. Like Sakti of Brahmanical 
Tantra.°5sB Prajna thus represents the female aspect of the 
Buddhist Tantra. In its relative aspect it represents all women 
and in its absolute aspect it represents the perfect knowledge 
of the void nature of the phenomena! Universe. Karuna or 
Upaya forms the male principle of Buddhist Tantra. It figures 
as Yogin, bridegroom of prajn2, as a lover and asa male 
counterpart of prajnia.¢5* It also figures as male generative 
organ.¢*5 In Buddhist Tantra prajida is also narrated as Sakti 
and Karuna as Siva.°5¢ In the Tantric yoga of Buddhism 
prajia is named as Lalana, as the left-never or Vama, as ali 
and many other names while upaya is named as Rasana, 
the right-nerve or Dakshina as Kali and many other names.® 57 
As the Brahmanical Hindu Tantra conceives the male principle 
as Siva and the female principle as Sakti, the Buddhist Tantra 
also names the male aspect or principle as Karuna or Upaya 
and the female principle as prajna. But while the Brahmanical 
Tantra ascribes the dynamic aspect to Sakti and Static aspect 
to Siva the Buddhist Tantra assigns the dynamic aspect to 
Karuna or Upaya and static aspect to prajia or Sunyata. The 
Tantric Buddhist probably theorise so in a clear-cut difference 
from the dectrine of polarity in Brahmanical “Tantra because 
in Tantric Buddhism?58 Praja or Sunyata represents 
the qualityless and unchangeable perfect knowledge of the 
void nature of all the pheno.nenal universe in clear contradic- 
tion to the nature of Hindu Sakti and Upaya or Karuna in 
clear contrast to Hindu Siva is conceived as propensities and 
propelling factor for progressive changes from one lower stage 
to next higher stage. In Brahmanical Hinduism, just reverse 
became the speculations with regard to Siva and Sakti. a 
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Body or kaya figures as the microcosmic representation of the 
whole universe in Tantric Buddhism. In several Tantric Budd- 
hist works®®* body figures as the epitome of illimitable cos- 
mos and also as the yogic medium for realising the real truth 
of Sahajayana as also of the whole Tantric Buddhism. The 
spinal column in human body in Tantric Buddhist literature is 
analogised with the mythical mountain Sumeru and the cavity 
of this vertebral column is conveived as the mysterious reposi- 
tory of the highest Truth which when properly revealed through 
the yogic procedure of Sahajayana ensures the annihilation of 
all the illusive mentation of the mundane plane.°¢© Jntimately 
consociated with the spinal column is the theory of plexus of 
Sahajayoga. Concepts of plexuses variously named as chakras 
.or Padmas or lotuses figure very prominently in Indian yogic 
system. The Hindus believe in Six plexus, the Nathas in 
Hinduism in nine plexus and the Tantric Buddhists of hetero- 
dox Hinduism in four plexus.°¢3 The four plexus of Tantric 
Buddhism out of which the kfirst is located at navel region, 
the second at the heart, the third at the junction of spinal 
‘column and medulla oblongta and the fourth at the cerebral 
region are called navel plexus, cardiac plexus, laryngeal and 
pharyngeal plexus and the cerebral plexus or Us-nisa Kamala 
‘or Mahasukha chakra respectively. 


The navel plexus linked with the Nirmana kaya is the 
lowest one in view of its location in the body.°e2 Itis nearest 
to the generative? organ and its region and causes all geneses. 
‘The Nirmana kaya being the lowest bady in the Tantrayogic 
progress of the adherents helps them to cause the instant rise 
.of prajia and to check the evil flow of mind through right 
aspiration when it is adopted in a yogic process. Isolated 
from its yogic function this body in its ordinary activities 
causes downward flow of Bodhichitta or semen virile from 
Nirmana chakra and facilitate sexual°eénjoyment and procrea- 
tidns: The Cardiac Plexas with Dharmakaya-helps the adherent 
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to realise Vijiana or pure consciousness and the spontaneous: 
wisdom emnating from yogic advance.°68 The Dharmakaya. 
in Tantric Buddhist yoga denotes a body which enables the 
adherents to procure a mental purity and command over 
the mental proclivities.°e# The third higher plexus consociated 
with Sambhogakaya enables the Sadhaka to turn enjoyment 
to emancipation sex to salvation and phenomenal cognition to 
the perfect void knowledge of the universe.°88 Sar bhogakaya 
figures as the body to enjoy glory virtue, pleasure and wisdom. 
In the third plexus called also as San-bhogachakra the Sadhaka 
is required to rise upward in the midst of different enjoyments 
which bring a fall to the character of ordinary individual and 
accentuate the bondage of Samsara.8°¢ This plexus holds an 
important place in Sahajayoga because here the merits of 
Sadhaka are put before tle ordeal of attachments and if the 
Sadhaka succeeds against the possibilities of decline, he is 
qualified for further yogic progress towards perfection. The 
final plexus variously named as cerebral plexus, Usnisa kamala. 
or Mahasukha Chakra and connected with Sahajakaya is called 
Sarvadhara or source of all circle of supreme enlightenment 
and the eternal abode for the realisation of Sahajananda and 
Buddhahood.6e7 Sahajakaya enables Sadhaka to rcalise 


Sahaja which transcends all dual discrimination of the mundane 
world. 


The four plexuses so enumerated are also associated with 
four mudras (i) Karmamudra (ii) Dharma mura (iii) Maha- 
mudra and (iv) Samaya mudra. Fach of these mudras are 
associated with a Tantric Buddhist goddess, a Skand or 
element, a Samvritti aspect or relative monifestation and a 
paramarthika aspect of absolute aggregate. Karmamiudra 
representing earth and its goddess Lochana who is of the nature 
of Cosmic compassion possesses “e” (7 ) as her syllable and 
abides in naval plexus.®®82 In her relative aspect Karmamudra 
represents a woman with exuberant breast, a rich display of 
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hair, and attractive medium for sexual pleasure. The activity 
that she likes generally in a relative manifestation is kissing, 
embracing, touching? the genitals, erection of penis and the 
other of this nature.°69 In her relative aspect Karmamudra 
thus reveals the transient pleasure. Jn the absolute aspect 
Karmamudra represents Lochkana, the presiding goddess of the 
elemen of earth, and enables the adherent to aspire for univer- 
sal salvation infusing in him a sense of universal mercy. 
Dharmamudra associated with cardiac plexus or Dharmacha- 
kra represents water and its presiding goddess merciful Mamaki 
expresses her syllable as “Var” ( aa ) and enables the 
adherent to acquire universal friendship and concentration.®7° 
In her relative aspect Dharmamudra otherwise called as Jriana- 
mudra is described as a woman with an exalted sense of Universal 
motherhood, lusturous appearance and indiscriminative mercy. 
She favours adherent with a motherly vision and motherly 
touch. In her absolute aspect Jiianamudra enables Sadhaka 
for concentration, contemplative insight, an intellectual intution 
for conceiving one and the all as the same and command over 
mind. It generates a pure conscious in Sadhaka.°73 Maha- 
mudra consociated with Sambhoga Chakra or laryngeal and 
pharyngeal plexus represents pandara and her element fire. 
This mudra enables the Sadhaka to procure a sense of udita 
or upward progress and besides being a creative force of the 
world protects the Sadhaka from all distresses. In her relative 
aspect this mudra represents a woman who engages herself in 
a copulation net for the gross sensual pleasure but for exalting 
the creation with the possibility of a gieat man who will subs- 
cribe a factor towards universal salvation. In the absolute 
aspect this mudra represents pandara and continuance of the 
order of the Universe for the Universe’s sake and not for 
individual pleasure or interest.°?# The syllable ‘Ma’ 
is assigned to this Mudra. The Samaya Mudra associated 
with the Ugnigakamala or Mahasuk®a chakra represent air Or 
fongivity of the whole animate world and represents herself 
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as a Tara or Buddha-Sakti 67s In this stage Sadhaka realises: 
Sahajanandu, ceases all his illusive mentation, and realises 
Buddhahood. In this stage the perfect knowledge regarding 
the void nature of the whole phenomenal universe accompanied 
by an undefilable pure consciousness is procured by the Sadhaka 
and with the realisation of this perfect knowledge he becomes 
a Buddha with cxcellent Siddhi. These four mudras and their 
elements are also described in Guhyasamaja Tantra and 
AdvayaVajra Sarn-graha.°”8A Samaya mudra has ya ( wT) 
as its syllable. 67 « 


Inssparab'ly connected with the theory of plexuses is the 
theory of nerves. The Tantric Buddhists conveive thirty-two 
nerves of the body related with their yoga and consider three 
out of these thirty-two as most important.¢”8 These three 
main nerves are Lalani, Rasana and Avadhuti.6?é Lalana 
named variously as ‘Ali, lunar vein, Soma, Ganga, grahaka 
and Vama emnates from the neck and enters into the navel 
region and is located in the left part of the body.°”” Rasana, 
with its different nomenclatures Upaya, kali, chamana. 
Solar Vein Agni, Yamuna Grahya and Dakshina rises from 
the right part of the navel region and enters into the neck in 
the right side of the body.¢78 Avadhuti in Buddhist 
Tantra figures as the central nerve.6é72 It passes through the 
Cardiac plexus in between the two nerves-Lalana and Rasana— 
and maintains a regular link with Mahasukha lotus at the 
cerebral region.¢8° Realisation of Suprem£g bliss as the 
Tantric Buddhist evolves the notions, is achieved in the nature 
of the union of prajfa “and upaya when lalana and Rasana 
are harmonised in the central nerve Avadbuti by the 
process of Transcendental yoga.°83 Perfect harmony of 
Lalana alias prajjia and Rasana alias upaya constitutes the 
nature of Bodhichitta.°é2 Bodhichitta figures in Tantric 
Buddhism as the harmony of prajna and upaya, as eternal, 
as resplendent, as pure, as nature of all dharmas, divine, as the 
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creative or caus® potency of the universe and as the abode of 
all jinas.¢ 88 According to Buddhist Tantras Bodhichitta has two 
aspect-Samvritta aspect and Vivritta or Paramarthika aspect. 6 84 
In Samvritta or aspect of amorous inclination it flows downward 
with the whiteness of kunda flower as semen-virile for pro- 
creation but in vivritta or Parmarthika or absolute aspect it 
rises upward across the plexuses of human body through the 
Avadhuti, remains motionless in Mahasukhachakra and produ- 
ces Sahajananda or supreme Bliss or Mahaisukha which ceases 
all illusive mentation.585 Bodhichitta thus conceived as the 
monism or non-dualism of prajdia alias Lalana and Upaya 
alias Rasana lies at the root of Yuganaddha. Yuganaddha as 
the union of prajfia alias Sunyata and upaya alias Karuna 
has no origin, nor end and not even the mean-point or the 
middle for it defies any nature of cognisability and its manifes- 
tations transcend any definite cognition of its nature coupled 
with its ever-changing manifestations determines that no beings 
or non-beings exist in Separate entities but are coupled 
together.°8"® Yuganaddha as H. V. Guenther suggests 
symbolises “the unique harmony and interpenetration of mas- 
culinity and femininity of blunt truth and symbolic truth of 
intelligence and emotionality and “‘points to the solution of 
problems of how to solve the conflict that is ragging within 
us” and “is fundamentally based upon the split between 
intellect And emotion as well as between thought and 
action.” 88 Intimately connected with Bodhichitta, which is 
characterised by the relative and absolute aspects, yuganaddh 
has also the two semblent aspects of its own.°8?° In Samvritta 
or relative aspect Yuganaddha propels the downward flow of 
Boddhichitta and such downward movement of Bodhichitta in 
Buddhist Tantra is viewed as Viraga or disinterestedness agony, 
loss of vitality and even death.®®° In the paramarthika aspect 
of yuganaddha, Lalana alias prajna and Rasana alias upaya 
“unite with each other in the centra} ° nerve Avadhuti and cause 
‘the upward motion of Bodhichitta for a firm stability in Maha- 
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sukha chakra®°i closely associated with the concept of 
Yuganaddha are theories of Raga, the four Anandas and four 
Kshanas or moments.°°# Raga ordinarily means attachment. 
But Raga within the fold of Tantric Buddhism assumes the 
nature of a yogic Raga to root out the Samsarika rage or worldly 
attachment.9°8 The four Anandas associated with four 
Kshanas® 4 enable the Sadhaka to procure stagewise elevation 
of Bodhichitta from a lowerfield to the highest plane-the 
Mahiasukha Kamala in cerebral region and facilitate at this 
cerebral plexus the firm stability of Bodhichitta which is consi- 
dered as concomitant with the realisation of sahajananda or 
Buddhahood. While achievements of miraculous powers 
figure as ordinary perfection or Samainya Siddhi in Tantric 
Buddhism, realisation of Buddhahood is narrated as Uttama 
Siddhi or excellent perfection.°®?8 With the realisation of 
Uttama Siddhi or the Buddhahood all illusive mentation cease 
for ever and universe-in-man seems as one and the same with 
man-in -universe. 


The whole range of Sahaja-yoga thus taken together towards 

.an analysis and epitome however suggests that the Tantric Bud- 

dhist begin their yoga with the intense propitiation of all nat- 

ural proclivitics or Samvritti and aim at the realisation of a 

yogic Siddhi where the Samvritti is normally and gradually con- 
verted in to Vivritti where all illusive mentation cease with a 
perfectly equal view towards one and the all. Starting. with the 
gross sensual enjoyment of everything in the mtural wake of 
the whole vital process, the Sadhaka of Tantric Buddhist yoga 
engages himself in a copulation with a Dombi, Chandali, Rajaki, 
or Woman of any Caste or community®®?¢ eats meat and fish 
and drinks wine in a ‘Samvritta or inclined aspect in a Tantro- 
yogic practice but while doing So even in the Samvritta or in- 
clined aspect he retains a nobler consciousness of controlling the 
downward flow of the semen virile or seed of creativity and. 
Converts the normal course of pravritti or proclivity towards 
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an annihilation or cessation of all illusive mentation. In this 
yoga lie enables himself not only to control the gross sem- 
inal discharges but also the attachment towards food, drink, 
and others related with the way of living. In the absolute as- 
pect of his yogic practice, he takes recourse to an Anuttarayoga 
or transcendental meditation and causes the upward motion of 
Bodhichitta and the gross sensual taste of life towards a highest 
Buddha-ideal or Buddhahood where the primitive simplicity of 
life figures for a life of simple living enduring longevity un- 
defiled mentality and a better human understanding, nay, better 
outlook towards the animate world. True it is, a candle 
accompanied with all the conditions of being lighted 
can not add a fig to the darkness. The idea that the seman 
contains a vital energy is common to the Greeks, Romans, 
Chinese and Indians. As the Chinese nourish a traditional 
credence the vital essence or Ch’i as the Chinese people call, 
must be spared for a healthy body, mind and life. In the 
traditional asceticism of India semen is considered as the 
vital energy and its preservation is recommended through Brab- 
macharya, a surest path towards Siddhi. In the tradition of 
the Greek faith and even in Greek medicine sperm contains 
spirit or pneuma, a substance the loss of which decreases the 
vitality of whole organism®®" It is evident that the Buddhists 
following their Tantric Schools were guided by such beliefs 
and evolved a sexo-yogic system around the idea that natural 
proclivittes may be transferred toa divine aspiration €njoy- 
ment to emartipation, vice to virtue Sar:s@ara to Nirvana 
and attachment to the cease of illasive mentation by the 
process of naturalisation through this yogic system. In the 
Tantro-yogic process of this evolutionary transformation they 
‘developed a perception of essencelessness towards all pheno- 
mena and an inner consciousness towards Buddhahood. 


. Sahajayana originated with the initial organisations of 
Saraha and the women-Tantrist Lakshminkara of Oddiyana 
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appears to have exerted a profound influence on the Tantiic 
cult and culture of Ranipur Jharial and Western Orissa. Th: 
Yogini Tantra while explaining the majesty of Mahakali and 
the origin of the yogini cites reference to Susumna, lotuses 
associated with letters and even the Ajna plexus.69°8 11 
thus testifies that the Tantric Sadhana of the Yoginis was 
associated with the yoga based on plexuses. As the yoga of 
Sahajayana is based on the yoga of different plexuses in human 
body and yogini Lakshminkara being one of the founder- 
advocates of Sahajayana was a native of Sambhala identified 
with Sambalpur and a daughter-in-law of the royal house of 
Lanka identified with Sonepur, it is plaucible to believe that 
the yogini cult of Ranipur Jharial was influenced by Sahajayoge 
or yoga of Sahajayana. Acharya Abhayadattasri while inviting 
the attention of scholar with regard to the birth place of 
Darikapada and Dlhingipada or Dhenkipada refers to a place 
called Saliputra. Saliputra as Acharya Sempa Dorje a research 
scholar, a Reader of Central Institute of Higher Tibetan studies, 
Sarnath, and the editor of the work of Abhayadattasri suggests 
was known as Kumarakshetra or Kumarikghetra in Tibetan 
literature or in the work of Kun-Khen-pod-kar.°®®? This 
Kumarakshetra or Kumarikshetra may be identified with the 
village Kumarisistha or Kumarasimha in the Teluguchoda- 
kingdom around Suvarnapur as described by the Kumarisimha 
copper plate of Somegvaradeva III the son of Yashoraja deve 
III and the grandon of Telugu Choda King Chandrédit- 
yadeva”°o° Darikapada was originally named &s Indrapala or 
Vimalachaddra?°? Henrbecame famous in his Tantric Buddhist 
nomenclature Darikapada after the realisation of Siddhi and 
because of his service to a Darika or harlot."°¥ Darikapada was 
the disciple of Luipada."°8 ‘A scholar basing his analysis on 
the reading of a stone inscription at the Kosalesvara temple 
of Baidyanath by Dr. N. K. Sahu traces the name of DAarika 
in this temple and believes Darika as a king of Sonepur.70# 
To corroborate his view he cites reference to one Daripathar 
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in Mahanadi in Sonepur to have been named after 
Darikapada."°5 But as the Tibetan source clearly suggests 
that Darikapada was king of Saliputra or Kumarakshetra or 
Kumarikghetra at least before his realisation of Tantric Siddhi 
the suggestion of this scholar that Darika was a king of 
Sonepur can not be accepted. It is probable that he was a 
petty king of Kumarikshetra identified with Kumarisimha and 
was probably the founder of the Buddhist shrine of Vaidyanath. 
It is probable that Vaidyanath was originally called Chhatra 
pippala Vajranath"©¢ partly because of its association with: 
Vajranath or Vajrasattva on the one hand and partly because 
of the growth of a luxuriant pippal tree in this place and the 
association of this type of tree with the life of Buddha on the 
other. Although this place is recorded as Vaidyanath by the 
modern writers, people callit even now Vajnath probably because 
of its past relation with Tantric Buddha Vajranath and as 
chatapipal because of the possibility cited by this author. 
A Shrine for the Tantric Sadhana of Kalachakra was probably 
constructed in this place when Yashorajadeva-I under the 
command of his overlord-Chindaka Naga King Somesvaradeva 
conquered a part of South Kosala and carved out a kingdom. 
in south Kosala under his own kingship in eleventh century 
A. D."°" This yaghoraja may be identified with king Yashoraja 
of Laghukalachakratantraja Tika or Vimalaprabba in which 
he is described to have followed the Tantric school of Kalacha- 
krayana in its cradle land San bhala identitied with Sambalpur 
and to have comverted the Brahmanic sages of Sarcbhala into 
the followers of Srikalachakratantra.?0® A temple of Mahakal- 
esvara existed in Chhatapipal Vajnath as late as the pre-Indepen 
dence era as it is witnessed by Orissa District Gazetteers of Bolan. 
gir."0® It is possible that the shrine for the Sadhana of Kala- 
chakra was built in this place by Yashorajadeva-I. As Dr. Sahu 
is informed by the temple priest of this place.” ° the Vaidyanath 
temple of this place was erected by @ king Chandrabhanu by 
néme It ispossible that Chandrabhanu being a follower of Saivism. 
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might have changed this place to 2a Saivite citadel and the 
shrine of Vajranath to the temple of Vaidyanath Siva and the 
shrine of Kalachakra Sadhana into the temple of Mahakale 
$vara. This Chandrabhanu may rightly bz identified with the 
Teluguchoda king Chandraditya the second son of Yashoraja- 
deva L712 Dr. N. K. Sahu”? and Dr. Charles Fabri are 
really justified when they trace out a Saivitc transformation of 
this place on the remains of Buddhist monument.” ±$ In Tibetan 
bsTangyur Darikapada is credited of having written books on. 724 
Chakrasamvara Tantra, Kalachakratantra and Vajrayogini 
‘Tantra. It is possible that he might have also exerted profound 
influence on the yogini cult of Ranipur Jharial. Sahajayana, 
Vajrayana and Kalachakrayana while professing Sexo-yogic 
practices recommended the admission of low caste women 
like Dombi, Nati, Svapachi, Rajaki, Savar! and others as the 
female partners in sexo-yogic sadhanas.?18 Lakshminkara 
advises to respect women of all castes and asserts that every 
woman irrespective of caste is the relative manifestation of 
prajsa.73¢ This Tantric Buddhist attitude of honour towards 
women is also traced out in an analogous form in Brahmanical 
Tantras but while the Brahmanical Tantras discourage the 
discrimination of castes alone in the Bhairavi Chakra—a type 
of Tantric Sadhana with a female partner, the Buddhist 
Tantras seek the reservation of their attitudes towards women 
in respectable colour for all time to come. Whether sitting 
in Sadhana or living a day-to-day life, everywhere insthe nooks 
and corner of this globe a Tantric Buddhist is expected to 
view woman as a relative manifestation of prajdia. In major 
parts of western Orissa a tradition of reverence towards the 
Seven Tantrayoginis or Tantrasiddhas preyails among the reciters 
of mantras against the malavolent deeds of witches and evil 
spirits. Some scholars without displaying the occurrence of the 
names and description of these Tantrayoginis in any of the 
historical sources of reliable antiquity consider them as Sat 
vahen or Seven sisters or Saptamaitrikas or Seven mother. 
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The images of Saptamatrikas traceable in Belkhandi, Ranipur- 
Jharial and in a cornfield called putli khet beneath the Bhairo- 
Dungri or the hill of Ekapada Bhairava in Ghodar (and in 
many other places of Western Orissa) do not indicate even a 
slighest clue on the relationship of Saptamatrikas described in 
Saktaist scriptures and those of the abovenarrated Tantra- 
yogini. No evidences either in literary or any other sources of 
reliable antiquity are traced out on this relationship. As Dr. 
P. Kumar suggests on the depiction of skanda purana?7 
many of the folkgoddesses or family-deities were incorporated 
as yoginis in course of evolution of the concepts of several 
yoginis. N. N. Bhattacharya believes that few yoginis included 
in the lists of these natures were also women of flesh and 
blood.718 It is possible that these Tantrayoginis presently 
saluted in Western Orissa at the time of the recital of the 
mantra were originally the women of flesh and blood and the 
female practitioner of Tantra or Tantrasadhikas and were 
extolled as Tantrayoginis and Tantrasiddhas when the Tantric 
cult of yoginis with the interaction of Brahmanical, Buddhist and 
Tribal Tantric ideas attained an acme of popularity from 9th 
century A. D. onwards. In later time these Tantrasiddhas 
began to appear as the propelling forces of the efficacies of 
different mantras and even several legends developed in different 
parts of Western Orissa on the miraculous activities of these. 
Tantra—yoginis. While several stories and legends of mira- 
culous themes are heard from the people on the activities of 
these Tantrasiédhas, a legend of this nature is kept 
delineated in Oriya Kavya or Poeras written by Pratap. 
Ray in seventeenth century A Ds Thus Kavya or 
poem describes a legend on the magical action of 40anade) 
Maluni.?#6 As it is learnt from this work ଷଣା5ଣ ଥି a 
paragon of beauty and a piincess a Amaravati and Almansa, 
the son of the minister of this kingdom marry each other wile 
tljey read the different branches of ftarning In the hermitage 
of Anandasiddha.?#± As their love-marriage was not 
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subject to the approval of the king, the father of 
the princess, the couple eloped to a place named Kamitapur. 
In Kamtapur a woman-seller of follower-garlands being attr- 
acted towards the handsomeness of Ahimanikya turns him to 
a fine sheep by her miraculous mantric power and takes this 
sheep into her house. She makes this sheep as Ahimanikya in 
the night and enjoys a comfortable sexual life for several 
days. Beloved Sasisena having lost her lover enters into the 
service of the king in the incognito of a young man and kills 
a.savage rhinoceros for the safety of the people of Kamitapur. 
In the disguise of a young man, she even marries the daughter 
of the king of that kingdom and to conceal her real feminine 
identity tikes the plea of a religious vow of remaining refrained 
from any sexual contact. By a series of endeavours she enab- 
‘les herself to traceout the identity of Ahimanika her real lover 
and reports the matter to th2 king. With the intcrference of 
the king the sheep is restored to the original appearance of 
Ahimanikya and reunion of Ahimanikya and his beloved Sasi- 
sena becomes possible. The poem Safisepa while describ- 
‘ing this story in a legendary form narrates a tank called “pana 
puskarini”’ and a pitha or shrine of Bhagavati in Kamitapur.”22 
Paundit Kedarnath Mahapatra while discussing about Safgisena 
the poem and its poet Pratap Ray”??A advocats the identity 
of Kamitapur with Hirapur yogini shrine near Bhubanesvar al- 
though his discourses in this regard are not accompanied with 


any substantial evidence from reliable source. Dr. .N. K. 


:Sahu"?3 Paundit Damodara Sastri and Sri Baldohadra Bahidar 
and many other scholars identify Kamitapura with the western 
part of the present Sonepur town where an elevated patch of 
land called Sasisena Tikra. A tank near this high land is also 
named as Sasisena Vandha even today. Pitha of Bhagavati 
Bhakesvari-Sakambhari described in this poem may be identified 
with the shrine of Bhagavati located even in Sonepur. Suvarn- 
apur identified unimpeachably with Sonepur was a famous place 
of cult of Bhagavati pafichamvari Bhadrambika as early as 
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the rule of Somavams$i king Chandihar yayati-I1 in Orissa??4 
Sahajayana seems to have subscribed a lion share in Western 
Orissa for the efflorescene of these Tantrayoginis in consonance 
with the lofty Tantric tradition bequeathed by Bhagavati Laksh- 
minpkara. 


Kalachakrayana believed to have bzen originated in Sam- 
bhala of Oddiyana?®5 was also a prominent school of Tantric 
Buddhism. Acharya pitopada as it is observed in the accounts 
of Lama Taranath was sent by Bodhisattva Vajrapani to 
Saricbhala for the acquisition of Knowledges of the doctrines 
and Sadhana or applicability of different Tantras.?726 It 
is also suggested that this Acharya brought from Sarrbhala 
many Tantras with him and imparted teachings on the doct- 
rines of different Tantra to the students of the monastic univer- 
sity of Ratnagiri."27 Pitopada, also known as Acharya pito is 
believed to have introduced the Kalachakra Tantra into Tan- 
tric Buddhism in its proper systematisation”?® although even 
before his efflorescene Darikapada a native of Kumaraksherra 
or Kumarikshetra (identified with Kumarisircha near Sonepur) 
also wrote many works on the system of the Kalachakra 
Tantra.?29? Sambhala-in Oddiyana as the cradle of Kalacha- 
krayana may be identified with present Sambalpur in Orissa, 
whereas the Ratnagiri Mahavihara or the monastic University 
of Ratnagiri may bs identified with the remains of the monastic 
University ef that name which developed in Orissa in the 
vicinity of Jajpur in the Bhaumakara Age in 8th century 
A. D.73° Among the noted disciples of Acharya pitopada 
in Ratnagiri, Avadhuti, Bodhis11i and Naropa figure prominen- 
tly78± Naropa, probably the same as Nadapada was the author 
of Sekoddesa Tika a work dealing with the doctrines and 
practices of Kalachakrayana.?$% * 


Kalachakrayana also appears to have exerted profound 
inftuence of the yogini cult of Ranipur-Jharial. In Sekoddega 
Tika. 788 Yoginichakras signifying a number of yoginis figute 
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in the rituals of kalachakrayana.”2¢ These yoginis according 
to the description of this text are to be shown naked with the 
disheveled hairs and knives and skulls in their hands. Saptama- 
trikas counted as seven among the Sixty-four yoginis in 
different texts are also described in the Tantric Buddhist texts- 
Sekoddega Tika and Nispannayogavali."38 In kalachakra- 
mandala of Nispannayogavali, Charchika with Indra on 
Corpse, Vaignavi with Brahma on Garuda, Varahi with Rudra 
on buffalo, Kumari with Ganesa on peacock, Aindri with 
Nairuti on Airavata or divine elephant, Brahmani with Vispu 
on Swan, Rodri with yama on bull, and Lakgmi with Kartti- 
keya on Lion are narrated as the masters and mistresses of the 
eight directions of divine lotus of Vangmandala"8é Many 
Tantric Buddhist goddesses described as Ulukasya (Owl-faced) 
Kakasya (Crow-faced) Sukarasya (boar-faced) Shwanasya (dog- 
faced) Sirthasya (lion-faced) and Hayasya (horse-faced) are 
also considered as prominent deities in various Tantric 
mandalas of Nispannayogavali.”$7 Several yoginis of Ranipur- 
Jharia! are lion-headed, horse-faced, tiger-beaded, bull-headed, 
bear-faced, boar-headed, buffalo-faced and serpent-headed 788 
Names of such unnaturally shaped yoginis are also found in 
the yogini list of skanda purana.”39? The aboriginal tribes 
of Orissa also conceive a large numbers of deities who are also 
believed to have this type of unnatural appearance. It is thus 
probable that the development of the cult of yogini was 
prompted by an interrelatively conceptual growth in tLe laps of 
Brabmanical, Buddhist and tribal Tantras and’ the cult as well 
as the iconography of. the yoginis in Ranipur-Jharial was 
influenced by the concepts of these different Tantric trends of 
India. 


Influence of Kalachakrayana is also traced out on the Oriya 
literature developed in Western Orissa. Chaitanya Das a poet 
of Khariar, a place in” comparative nearhood to Ranipur 
Jharial describes kala as the causepotency of creation and 
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annihilation."*0¢ As this poet writes, from the Tanscendental 
Reality, the immanent divinity was generated with a form 
for creation and was assigned with the nomenclature of Nira- 
kara Vishnu.”*±3 This immanent divinity in its primitive virtue 
of spiritual pursuits meditated its noumenal source of origin 
and was abserved in a yogic slumber of yoga-nidra to maintain 
a communication with the Supreme Noumenon or Transcenden- 
tal Reality”*3 During the yogic slumber of this Nirakara Vishnu, 
kala took its birth and assumed the form of a lotus at the 
navel of Nirakar Vishnu”*8 On this lotus Brahma appeared 
as a creator and as this lotus symbolised Kala—the eternity, the 
aggregate of all ths times, past, present future hz failed to trace 
out tk: originating point of the stalk of this symbolic lotus 
even in the face of his hard attempt.”*#+ The whole creation 
was subjected to the destruction of Kala."45 In Atharva veda 
Kala is depicted as paramatattva or Supreme Reality, as the 
progenitor of Prajapati who is the creator of entire animate 
world and as the master of all the phenomena of the 
Universe."*#¢ In the astrology of India Kala appears as the 
supreme regulator of all events. Kala according to the Indian 
astrology embodies a physical structure which in turn consti- 
tuted by the Zodiac constellations-twelve Raghis, Twenty-seven 
N-akshatras, Navagrahas etc.”7 In consonance with the 
opinion of Varahamihira the renowned astrologer of the 
Gupta Age, Sun is the soul of Kala, Moon its mind, Mar its 
strength, Mercury its voice, Jupitor its knowledge, Venus, its 
sexual urge, anc Saturn is its pain and pathos."*8 N. C. 
Chaudhury a prolific scholar of astrology, basing his observa- 
tion on the suggestion of different Tantric and yogic treatises, 
believes in the location of different planets in different parts 
of the body in a subtle and symbolic form and advocates that 
while the movement as well as the location of stars and planets 
in the lap of the cosmos influence the, functions of the pheno- 
mena of the outer world, their simultaneous motion and 
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location in the human body regulate the inner realm as well as 
‘the luck of man.”*? Elements of astrology are prominent in 
Kalachakrayana. In Srikalachakra Tantra in the opening 
invocation Lord Buddha is saluted as Omnmiscient as. the 
embodiment of all wisdoms, as the owner of a body as resplen- 
.dent as that of the Sun, as Lotus petaleyed, as seated on a 
glittering throne and as adorable by Gods.?5° Sun is invaria- 
bly considered as the central figure of Indian astrological 
system, whereas lotus being considered as the beloved of Sun 
in Indian literature is invariably related with plexuses in human 
body in both the yogic methods of Brahmanical Hinduism 
and Tantric Buddhism.75± It has been well-established 
tradition with most of the poet of Sanskrit literature to 
commence their work with an auspicious inauguration either 
by saluatation to their divinities or by an indication of the 
proposed themes of their work through the symbolically 
auspicious letters.732 The Kalachakra tantra explains as to 
how the universe with all its objects and phenomena are 
Tocated in the body and how the time with all its divisions and 
sub-divisions (viz. day, night, month, year etcetera) is within 
the body in the process of vital wind.758 Since Srikalachakra 
tantra combines explanations both on the various phases of 
time and on the method of regulating the vital wind to escape 
the ravages of the whirl of time, it is logical to believe the 
infusion of both the yogic and astrological elements in this 
Tantra. Since the auspicious inauguration of ike proposed 
texts either by an invocation to the gods gr by indication of 
themes through auspicious words or letters was a tradition 
with the Sanskrit poets of India it is reasonable to suggest 
that the author of this Tantra also followed probably the same 
precedence by saluting Buddha in the opening verse of his work 
in the voice of king Suchandra and by indicating the proposed 
yogic and Tantric themes of Kalachakrayana through the 
auspicious words like Sven and lotus which are words of much 
astrological and yogic cornotations besides their litbral 
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meaning." 54 Conspicuous instillation of astrological elements 
into Kalachakra Tantra may be established by the delineation 
of Kalachakramandala in Nigpannayogavali where Sun, 
Moon, Mars, Mercury, Jupitor, Venus, Saturn, Ketu, Rahu, 
Dhruva, Agastya, twelve Rashis, Twenty-eight Nakshatras 
and sixteen kalas figure clearly.738 According to Kalacha- 
kra Tantra time with all its phases is explained with 
reference to the function of the vital wind in the human 
.body and the processes of protecting oneself against the 
ravages of time imply the method of controlling the vital 
‘wind in the body by yogic methods. The yoga of Kala- 
‘chakrayana as the Sekoddegatika Suggests is based upon 
the practice of Chakra-yoga ( Yoga based on plexuses) and 
-control of the vital winds praya and Apana and the Yoga 
associated with pratyahara, dhyana, pranayama, Dharana, 
Anusmriti and Samadhi.?58 As this Tantric Text delineates 
pratyahara enables the Sadhakas or adherents to achieve 
perfection in Mantras or mystic incantations, realisation of the 
knowledge of Sunyata or essencelessness of the phenomena of 
the universe and their illusive nature.?®” Dhyana enables them 
to realise panchabhijna wisdom, an ability of logical considera- 
tion, a concentrative bent of mind and also in intense pleasure 
like that of sexual activity.7#8 Pranayama makes the adherents 
‘capable of perceiving the visions of Bodhisattvas, of propitiating 
the upwargemovement of Bodhichitta through the middle nerve 
Avadhuti and of arresting its movement across the nerves of 
‘Sun and moon otherwise named as rasana and Lalana, pingala 
and Ida, Surya, and Chandra, Ravi and‘’Sasin, Agni and Soma 
Prana and Apina, Chamapna and Dbamana, Kali and ali, 
bindu and nada, upaya and prajfa, yamuna and ganga rakta 
and Sukra, palita and bali, Suksifma and Sthula, retas and 
rajas, dharma and adharma, Sthira and asthira, para and apara, 
-dyau and prithvi, bheda and abheda cifta and acitta vidya and 
avidya, rajasa and tamas, bhava and abhava, puruga and 
prakriti, Siva and Sakti, nirmanabhava and Sambhogabhava 
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and as grahya and grahaka.?”5° Dharana gives a firm 
concentration of all the activities of mind. towards the realisation 
of Supreme Noumenon called variously as Vajrasattva, 
Sahajananda and kalachakra and enables the adherent to 
propitiate the motion of prana wind through the middle nerve 
Avadhuti towards the realisation of absolute Vindu or point 
named as Sunyata and explained as the perfect knowledge of 
essencelessness of the whole phenomenal unverse.” ° Anusmriti 
enables the adherent to achieve a perception of the circle of 
illunination a perfect knowledge of the world within and world 
outside a cognition of a non-dual Sunyata nature of the whole 
universe inclusive of himself.?°*¥ Samadhi enables the adherent 
to eliminate all the illusive mentations towards the whole 
phenomenal universe and to realise the perfect pleasure 
associated with the perfect wisdom of viewing the whole 
Universe as the manifestion of Sunyata and the man-in- Universe 
and Universe-in-man as one and identical."”°23 Kalachakra. 
Tantra also believes with the yoga consociated with the different 
plexuses. Nadapada while analysing the yoga of Kalachakrayana 
also refers to Hathayoga based on the concepts of different 
plexuses. within the fold of Tantric Buddhism.? °! He depicts 
the location of these different plexuses or lotuses in navel, heart, 
throat and brow or fore had.?¢+ Differing slight from the other 
Tantric Taxt of Buddhism he places the highest cerebral plexus 
named as Usnigakamala above the forehead. In-yiew of thus 
the number of plexuses counted by the Tantric Buddhists are 
five."68 While other Tantric texts of Buddhism believe in four 
plexuses, the commentary of Nadapado counts the plexus as 
five and marks thus a close assimilative toleration between the 
yoga of Brabmanical Tantric text and Buddbist Tantric 
works.?8¢ Six plexuses’ are generally described in the 
Brahmanical Hathoyoga while nine plexuses are described in 
the yogic culture of the-Nathas.?¢7 While.in so many texts of 
Tantric Buddhism the upwerd motion of Bodhichitta ir. its 
relative aspect is recommended through Avadhuti to the 
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Usnigakamala”®® the commentary of Nadapada in consistence 
with the doctrine of orthodox Hathayoga of Brahmanism also 
professes, the upward® motion of the Sakti confined in navel 
region in the form of a stick of lightening-fire across the various 
plexuses to the hole of Ugsnigakamala.7®? The upward motion 
of Sakti through the middle nerve Avadhuti becomes possible 
by the upward movement of the Apana wind by the yogic 
methods and the Sakti so moved across the plexuses or chakra 
arrives at the abode of Supreme Siva impenetrating through the 
Usnisakamala.?”7° Such a culminating upward motion of 
Sakti enables the Yogin to realise the Vajra nature of the 
phenomenal universe in mind and the Sakti in her Pafichabbijga 
nature assumes the form of the mother of Universe.77* The 
Vajra knowledge of the Universe so realised ceases all the 
illusive mentations of the Sadhaka and enables him to realise 
the oneness of the Universe-in-man and man-in-Universe and 
the Supreme Bliss or Sahajananda concomitant with 
Buddhahood.?72 Sekoddefsatika of Nadapada also refers to the 
system of Indian astrology while it describes the planets of 
Indian astrology with the prefix of Vajra, the Rashis numbering 
twelves, and lagnas like Mesa, Brisa, Sama, and Visamas.?7$% 
In the yoga of Kalachakrayana prana and Apana figure as two 
important vital winds, although in the Indian Yogic literature 
the number of vital wind is counted as ten and each of these 
ten different winds is assigned with different functions for the 
preservatién of Vital-ity against the ravages of time.?””* praga 
as an important vital wind enables inhalation, exhalation, 
digestion isolation of bad elements from the good elements and 
even the normalisation of the heat of the body in necessity with 
the outer environment.?75 Apana as a vital wind expels excreta, 
urine, emission of semen etcetera. 77° It is thus evident that 
the yoga system of Kalachakrayana developed from the yogic 
system of ancient India. As it has been discussed earlier, Kala 
figures as Supreme Reality and £ ther of the creator-god 
Prajapati in Atharva veda.” {in sekoddesatik&a he is narrated 
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as the perfect harmony of Sunyata and Karuna, as the 
annihilator of all illusive mentations, as supreme eternal bliss 
and as the embodyment of all knowledge.”78 In kalachakra 
Tantra he figures as Supreme Reality or paramatattva.”"? In 
Vimalaprabha or Laghukalachakratantrarajatika, Kala or 
Kalachakra is saluted as the nature of the perfect commingling 
of Sunyata and Karuna, as unattached to the Origin, existence 
and annihilation of the trictomised phenomenal universe 
although he is the only reality for all these reflections, as the 
embodiment or all knowledge, as the one who is locked in 
embrace with Goddess prajna who is bereft of Origination, 
transiton and desecration as the progenitor of all Buddhas, as 
the owner of three bodies, as the only cognisant of eternity 
(past, present and future) and the sublimest Non-dual Lord 
of the whole cosmos.?8° Each syllable of the name Kalachakra 
is attributed with a deeper meaning in Tantric Buddhism. ‘Ka’ 
means ultimate tranquillisation, ‘la’ means absorption, ‘cha’ 
means instable mind and ‘kra’ signifies gradual control.78± 
Conglomerating the meanings of all these letters, it may thus be 
suggested that Kalachakra is a System of Anuttara yoga in. 
which the instable mind is controlled gradually by a 1egulative 
process of the vital wind and the mind so controlled is absorbed 
into a perfect tranquillity where all illusive thought construc- 
tions cease to crown the adherent with a knowledge of the 
ultimate void nature of the self as well as all dharmas which is 
the essence of Buddhahood in Tantric Buddhism. In. a Tantric 
text of Kalachakrayana, Kala is annotated” as the harmony 
of both Sunyata and Karuna and Chakra is explained as the 
perception of Sunyata in a Conventional way.”®% In consonance 
with this text kalachakra thus signifies the Supreme 
Noumenon who is non-dual, imperishable and perpetual 
and his cognition is thus the realisation of tke Sunyata 
nature of the phenomenel universe and the elimination of all 
illusive mentation to understand all-in-universe and univerg23- 
in-all as one and Advaya or non-dual.7 88 Kalachakrayana. 
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entertains Buddhalogical spzculation like Vajrayana. In 
Kalachakra mandala of Nigpannayogavali references to 
Dhyani Buddha or contemplative Buddba and their Saktis or 
female partners arc clearly traced out.78s+ Kalachakrayana 
thus advocated a doctrine which centred around the primal 
and utimate Buddha Kalachakra-also variously called as Adi 
Buddha. Vajrasattva and Sahajananda—the Supremest Buddha. 
of Mahayana, Vajrayana and Sahajayana. Kglachakra as the: 
primal and utimate nonmenon of Kalachakrayana thus repre- 
sents the nature of ‘Bodhichitta, the unity of both Sunyata. 
alias prajna, Karuna alias upaya and his cognition the non-dual 
Sunyata nature of the phenomenal Universe. The visible 
difference that marked between the Kalachakrayana on the: 
onehand and Vajrayana and Sahajayana on the other is that 
Vajrayana naming its Noumenon as Vajrasattva aims at the: 
realisation of the Vajra nature of the phenonenal universe by 
Sadanga yoga, while Kalachakrayana calling its supreme 
Truth as Kalachakra assigns a different interpretation to its: 
yoga accompanied by Sadanga and Hathayogas and seeks to: 
explain the time with all its phases with special reference to: 
the functions of vital wind in much consemblence with the 
yoga of Tantraloka of Abhinavagupta.78®8 While Sahajayana 
naming its noumenon as Sahaja or Sahajananda aims at the 
realisation of its supreme Truth Sahaja by a Hathayoga based 
on the interfuction of Lalana, rasana, Avadhuti, four plexuses 
of the bod} and upliftment of Bodhichitta through the middle: 
nerve Avadhuti t¢@ the usnisa kamala from navel plexus, Kala- 
chakrayana assimilating the S$adanga and Hathayogas aims at 
the realisation of supreme truth in the human body like Saha- 
jayana but seeks to interprete the theory of this realisation 
concomitant with Buddhagood as giso the protection of the 
body against the ravages of time. Both $adanga and Hatha- 
yogas are the legacies of the ancient yogic cultures of India." ee 
Saflanga and Hathayogas within the fold of Brahmanical 


Hinduism lay emphasis on restraints, whereas Vajrayana, 
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Sahbajayana and Kalachakrayana while assimilating these 
yogic methods from Indian yogic systems entertain the 
propitiation of sexual instinct probably in consistence 
with their philosophisation that proclivity of man can 
be eliminated merely after its gratification and gradual 
negation through yoga. With. all these discourses, it is thus 
evident that the Tantric Buddhist school, Kalachakrayana 
was of Indian origin in clear contrast to the misconception of 
Prof. A. Bharati who advocate it as of non-Indian conceptual 
origin.787 Kalachakrayana as it is revealed from the study of 
the trend of its development, doctrines, acculturations and 
divergences really appears as a latest development among the 
other schools of Tantric Buddbism and was introduced into 
Buddhist Tantric system with a well-defined discipline by 
Acharyapitopada who gathered the knowledge of this Tantra 
in Sambhala identified with modern Sambalpur in Orissa and 
having systematised its doctrines imparted teaching of this 
Tantra in the monastic university of Ratnagiri which had 
already been developed as a citadel of the different branches 
of learnings near Viraja or Jajpur in Orissa as early as the 
rule of the Bhaumakaras in 8th century A. D.788 The identity 
of this monastic university with the remains of a cluster of 
desecrated and desolated buildings of the village Ratnagiri in 
the district of Cuttach seems justifiably correct. With the 
acculturation of elements from Indian astrology, yoga, vedic 
literature, Vajrayana and Sahajayana, Kalachakrayana thus 
originated in Sambhala. From Sambhala ft spread to the 
monastic University » of Ratnagiri, Dhanya Kataka in 
Kalinga”8e and many other places of Orissa. From Orissa it 
travelled to different parts of Indian and even abroad. 
In course of its spread to different places in Orissa, it exerted 


probably a profund influence on the religions of Orissa in 
Ranipur-Jharial. ନ 


“ 


Vajrayana, Sahajayana, and Kalachakrayana thus originated 
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in Orissa and consociated with regions now identified with 
Western Orissa in many ways exerted a profound iafluence on 
the religious concepts 3f the people in several aspects. Probably 
because of the influence of the Tantric Buddhism the star- 
shaped Cheliya temple was built in this place, Vajrasattya was 
worshipped in this temple, the iconographical features of many 
Tantric Buddhists deities described in many Tantric Buddhist 
texts resembled with those of the several yogini images of this 
place, women of flesh and blood by their adherence to Tantric 
Sadhana attained the status of Tantrayogini or Tantrasiddha 
and enjoyed mythical fame in the literature and cultural of 
western Orissa even after their death, the concept of Kala 
figured in the work of Chaitanya Das, a poet of Khariar near 
Ranipur Jharial and the tradition of Sadanga, Hatha and 
others are traced out among the people of Ranipur-Jharial 
region and Western Orissa. 


5. Other minor religious Cults in Ranipur-Jharial. 


Endowed with the fame of a Tirtha or holy place in the midst 
of the development of Mattamayura Saivism Vaigpavism, Sakt- 
aism, Brahmanical Tantricism and Tantric Buddhism, Ranipur 
Jharial also gives adequate testimony on the efflorescence of 
many minor religious cults in this place in the past. Images 
of Ganesa found engraved on huge rock in several places 
of Ranipur Jharijal however suggest that this place was also 
famous fér the worship of Ganesa. An image of Ganesa 
along with those of Saptamatrikas and Virabbhadra is found 
engraved on a huge rock, now identified by the people of this 
area as Yogesvari tzample. Another image of Ganesa is traced 
out inscribed on a stone along with those of ithyphallic Nataraj 
and a bull called N-andin the Vehicle of Siva. This image is 
found on the central pavillion of the Circular and hypaethral 
yogini temple of Ranipur Jharial, Image of Ganesa are also 
found in several places of this regio Two images of Ganesa 
—~_ One smaller in size and another bigger in size are traced out 
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on a field to the south of Harijan para in Ghodar While the 
author had travelled to Ghodar near Titilagarh on 6th August 
1987. The smaller image of Ghodar is measured 1'.2” in breadth 
and 2’.4” in height. This Ganesa is two handed, holds a sweetmeat 
in his left hand, the trunk of its elephant-head is placed on the 
Sweet-meat and it hold a paragu or battle-axe in its right hand. 
The battle axe is found broken. The image of the bigger size 
with semblent iconographical features is measured 1’.3”in breadth 
and 2’.9" in height. An image of Ganesa is also found engr- 
aved along with those of Saptamatrikas and Virabhara on a 
huge rock in a cornfield called putlikhet in Ghodar. This huge 
rock shows images of Saptamatrikas accompanied with the 
images of Virabhadra and Ganesaeach from one side. Images of 
Ganesa are also found in Kumda hill of Titilagarh and Belk- 
handi of Kalahandi. Among all the gods and goddesses of Indian 
religion, Ganesa seems as a most interesting divinity not only 
because of his importance as Agrapujya or First adorable but 
because of his iconographical peculiarities. Undoubtedly an 
Indian god in Origin, Ganesa occupies a prominent position 
of being the First Adorable among the people of almost all 
parts of India in their institutional worship, Yajna or sacrifice, 
social functions like marriage celebration, of the birth of a 
progeny, funeral rites and even in the institution of academic 
nature. From the iconographical standpoint he is invariably 
depicted as a god with the elephant head and abulging belly and 
variably with so many hands, weapons and poses. His worship is 
not only popular in the nook and corner of India but also pre- 
vails in N-epal, Tibet, Khotan, Burma, Afganisthan, Mongolia, 
Jndonesia, Cambodia, Thailand Champa, Boreneo, Japan and 
china. His images worshipped in these countries in the past are 
found from different places of,these countries. These imags are 
kept worshipped in Kathmandu at a temple near Zimpi-Tandu, 
at a temple called Siddhawinayaka at Shanku in N-epal ina 
Siva temple at Viramand, in a Buddhist temple near Gelupa 
monastery, at Tano in Tibet, in the rock-cut temple of Bezaklik 
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in Khalik in Khotan, in Shwesandaw pagoda of Pagan in 
Burma, in Durgarh pir Rattan Nath near Pamir cinema in 
Kabul, in Gardez of Afganistan, in Nar-than in Mongolia, in 
West Java, Dieng plateau, Djembaran in Indonesia, in prasat 
Bak, Kuk Trapeang in Cambodia, in Bangkok inThailand, in Mi- 
sSonand po-Nagar in Champa, in a cave at Kombeng in Borneo,. 
in the rock-cut temple at Kunghsien in China and several places 
of Japan,7? 20 In Nepal Ganesa is revered with parvati during 
the time of Nepalese harvest festivals.7°3 In the temple of 
Subramaniam at Katargama in Ceylon, Ganesha is even wors- 
bipped by Christians and Muslims”??? Saktis of Ganesa are 
found in iconographical representation in Tibet, Bheraghat,. 
Ranipur-Jharial”®*$ In the double form of Kangi-ten or Kauji. 
ten Ganesha is worshipped secretly by. the Buddhists of Japan. 
with a secret esoteric cult based on the doctrine of yoga.7°« 


Views of wide variation prevail among the scholar with: 
regard to the theory and the time of origin of Ganefsa in Indian. 
religion. Few scholars citing reference to Vedic verse “Gananam. 
Tvam Ganapati Havamahe” advocate the origin of Ganesa 
to the early vedic age in India”®5 To corrobate their view 
these scholars argue that the primitive Aryan settlers of’ 
India while living in forest regions of mountain and in maru 
or desert-wastes were struck with awe and fear and began to: 
wonder at the tremendous power of the wild elephants and for 
getting Hd of the wild elephant, the primitive Aryan tribes 
or Ganas worfhipped a guardian deity having head of an 
elephant”,?¢ Haridas Mitra a learned,scholar of Santiniketan 
believes the conceptual origin of the worship of Gane$a as early 
as the Indo-Scythian an Indo-parthian period of Indian 
History or even earlier??? probably because of his o bservation 
of the devices of elephant’s head on one side of the coins of 
these Indo-Scythian and Indo-parthign rulers and the devices of 
glub or bull on the other side. 78 “While writing that “‘the 
beginning of Ganesa worship must be pushed back at least 
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‘to the Indo-Scythian and Indo-parthian periods of Indian 
History or perhaps even earlier”’7?9 and that “The first traces 
of Ganega worship are assignable to the Indo-Scythian and 
Indo parthian periods of Indian History”.®°0° he also suggests 
in a place of his work that “Ganega worship is met with 
nearly as carly as Linga Worship”.802 Erudite Scholar Mr. 
M. K. Dhavalikar liowever suggests that “the worship of 
Ganega began in the Gupta period around 4th-5th century 
A. D. and spread to other lands quite early” 8°02 Prof. R. G. 
Bhandarkar in a comprehensive discourse on the conceptual 
evolution of Ganesa advocates the introduction of the worship 
.of Ganesa in .sixth century A. D.803 Although references to 
several ganas or autonomous tribes in Ancient lndia are 
.Observed in several inland and :exotic sources8°¢ of different 
nature there is conspicuous lack of evidence that an elephant- 
headed deity was worshipped by the people of these tribes 
assigning this deity a tutelar importance. The Rig Vedic verse 
which because of its inclusion of the term Ganapati misleads 
many scholars to conceive the origin of Ganesa as early as 
the early vedic age is a hymn addressed to the Vedic god 
Brihagpati and as Prof. R, G. Bhandarkar has justifiably 
argued this misconception has arisen because of the confusion 
between Ganesa and Brihaspati “who in Rig Vedic Verse II, 23 
1 is called Ganapati®°® Brihaspapti as Bhandarkar suggests 
rightly is the Vedic god of Wisdom and is called the sage of the 
sages?°° Although in the numismatic sources of the Indo- 
Scythian and Indo-parthian periods of India History there 
are occurences of the elephant devices®°7 there is no evidence 
from these sources that a god with elephant head anda 
humanbody was conceived, worshipped and evolved by the 
people India during this period. From a mythological angle 
of vision elephant is associated with worship of Lakshmi, 
Indra, Visvakarma, Siva Sakti and Ganesa in several ways 
and the mere appearance “of Elephant device on the Indian 
coins is an insufficient, nay, a negligible evidence for concluding 
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the rise of GaneSsa as an Indian deity during the Indo-Scythian. 
and Indo-parthian periods. As a study of vedic literature 
reveals the term Ganapati occuring in Rig veda and Aitareya 
Brahmana denotes either Brahman or the Vedic god of wisdom 
or Brihagpati®®8 In the later vedic age Rudra with his hosts of 
Maruts and spirits was called ganapati and this nomenclature 
assigned to different Rudras who achieved their conceptual 
growth because of the generalisation of the Original Rudra in 
analogy with his original Character has nothing to do with the 
elephant-headed deity Ganesa for explaining the misconceived 
notion of his origin in an earlier period.802 In Atharvasiras 
Upanigad Rudra figures as the name of many gods and spirits 
and even one among them is called Vinayaka.81° This Vinay- 
aka also can not be taken as an evidence to explain the 
origin of Gane$sa during this period because it is the name of 
a Rudra. Ramayana probably gives no trace to the worship 
of Ganesa in any form and thus corroborates an argumentum 
ex silentio to infer that there was no worship of Ganesa in. 
Ramayanic Age. In Mahabharata Ganesvaras and Vinaya- 
kas are delineated among the gods who observed the activi- 
ties of men and are found every where8i1 Ganesvaras and 
Vinayakas as Bhandarkar suggests are represented here in the 
fashion of Rudras of Saturdriya type for they are depicted 
here as the eliminator of the evils when they are worshipped 
properly ; and thus theyin these aspects can not explain. 
the origin of Ganesa during this period®3# References to 
the propitiatien and pacification of Vinayakas under the 
caption of Vinayaka-Santi are found in Manavagrihyasutra 
Yajgavalkya Smirti and in the Smriti of Katyayana @12A 
In Manavagrihyasutra, Vinayakas figuring four—1. Devajajana, 
2. Salaxatagkata. 3. Kusmandarajaputra and 4. Usmita are 
described as gods of malicious nature® 18 In this text their 
propitiation and pacification are recommeieDed for the removal 
2 of poverty psychological fear amd distress caused by bad 
dreams, obstacle.for getting & suitable bridegroom for the bride, 
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foolishness of the teacher and pupil and barrenness of the 
married woman.®3* In Yajriavalkya Smriti Vinayaka is 
‘described to have been appinted by Rudra and Brahmadeva 
as the leader of the Gana or Ganapati to cause difficulty 
and hindrances in the activities of men®i5 In this Smriti 
Vinayaka described as a single god is named as Mita, Sammita, 
Kusmanda Sala, Rijputra and Katanakta.®3® Here in 
this text instructions are also given for the worship of 
Ambika mother of Vinayaka®37 As Dr. M. Winternitz siggsets 
Katyayana Smriti also advises the worship of Ganega along 
with her mother8138 Smritis or Dharmasastras are generally 
assigned as the works in between Third century A, D. to the 
later Gupta Age®81° R. G. Bhandarkar suggests Yajnavalkya 
Smriti as a work hot earlier than Sixth Century A. D. 820 
As this erudite scholar and H. Mitra advocate in Yajraval- 
kya Smriti, the four Vinayakas figuring the Manavagrihyasutra 
‘became One Vinayaka of course with six different names and 
his worship was recommended alongwith that of his mother 
Ambika823¥ As itis suggested by Bhandarkar ‘“‘None of the 
‘Gupta inscriptions contains any mention of his name or an- 
ounces any gift or benefaction in his favour®$2 The early ico- 
nographical representation of elephant-headed Ganesa is traced 
out according to the view of scholars in the cave-temples of 
Ellora823 Here the images of Ganesa are found in two of the 
caves along with those of K-ala Kali the Saptamatrikas and 
Ganpati®24 These caves as a group of scholars advovate are 
placed in the latter-half of eighty century As D.825 Inscri- 
ptions carrying salution to GaneSsa are generally traced out 
from seventh century A. D. onwards. The Kamauli copper 
plate Inscriptions®2®¢ of Vidyadeva accompanied by a spoon- 
shaped metallic piece displays the engraving of a smaller figure 
of Ganesa. The Sakrai stone Inscription dated Vikrama 
Samvat 699/641 A. D. records salutation to elephanthzaded 
Mahéaganapati.°#7 All these evidences however suggest that 
the worship of Gane§a was introduced in Sixth century A. D. 
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to the Indian religion. In Orissa ; the cult of Ganesa was 


probably introduced from Seyenth century A. D. onwards. 
The temple of Parsuramesvara assigned rightly as a monument 
of the first half of the Seventh Century A. D. displays the image 
of Ganesa along with Saptamatrikas and Virabhadra.2328 Here 
GaneSsa is an elephant-headed and four-handed image showing 
in four hands a battle axe or Kuthbara, modaka, Akshamala, 
and radish. The image does not have mouse as its vehicle.8#9 
The Vaitala Temple of Bhubaneswar, dated to be a monument 
of eighth century A.D. displays an image of Ganyesa 
accompanied by those of Saptamatrikas. Here Ganesa is shown 
with Akshamala, a radish a battle-axe and a sweet. The iconic 
representation of a snake figures as the sacred thread of this 
image.88° An image of GaneSsa found on the innerwall of the 
Ganesa Gumpha at Udayagiri is referred to as Gajasya in an 
inscription engraved nearby.82! As this inscription records the 
name of the Bhaumakara king Santikaradeva it is evident that 
the image as also the inscriptions are the works of the 
Bhaumakara age in Orissa. Ranipur Jharial exihibits the 
images of Ganega in several places. The image of Gapesa 
carved below the image of Nataraja on the central pavillion 
of the yogini Temple is elephant-headed and four handed. 
This image is probably a work of ninth centnry A. D. Another 
of Ganefsa traceable with Saptamatrika on a huge rock identified 
as Yogetvari temple is probably an image of Seventh century 
A. D. Pe images of Ganesa are also traced out in Ghodar of 
Titilagarh region. Towards the South of Harijan para in 
Ghodar two images of Ganesa are found at present. Out of 
these two images one is small and the other is begger is size. 
The smaller image shows two hand the right hand displays a 
battle axe, the left hand holds a sweet in iconographical 
representation, and the trunk of te elephant head of this image 
is placed on the sweet. The image 1 McdSu 0, 1. IB breadth 
and 2’. 4" in height. The image of tl.e bigger size while Showing 
‘an analogy in iconographical features with those of the image 
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of the smaller size is measured 1°. 3” in breadth and 2’. 9” in 
height. An image of Gane$sa is also traced out along with 
those of Saptamatrikas and Virabhadrd On a huge rock in a 
cornfield called putlikhet in Ghodar. Traceability of all these 
Ganapati images in different places of Titilagarh Ghodar, 
Belkhandi, Ranipur Jharial and many other places however 
substantiates that the regions of Western Orissa was well- 
acquainted with the worship of Ganesa. The cult of Ganesa 
was not only popular among the orthodox Brahmanical Hindus 
of Western Orissa, it was also prominent among the Tantric 
Buddhists of this region during the middle ages. Indrabhuti 
the Vajrayanist king od Sambalaka was the author of Sriajiia 
Vinivartta-Ganapati-Sadhananama.83# Vairochana of Kofala 
was the author of Subudhadevamahavighna Vighnarajasadhan- 
anama®ss Mr. Haridas Mitra while narrating a story on the 
origin of th3 Buddhist deity Vighnantaka gives a sufficient 
indication that this deity was originated in Western Orissa in 
the process of the cultural interaction between the Brahmanical 
Hindus and the Tantric Buddhists of this region. The story 
that he record; is givent below. 


“Once upon a time, a Master from Oddiyana Adriyacharya 
or Odiyacharya, for acquiring the eight imagical powers, 
Astasiddhis took his seat on an elephant-skin on the bank of 
the river Vagmati (under a meditation—pavillion Yogamandapa 
decorated with umbrellas, flags and flower-garlands) end began 
his mytic rites. (while worship of the Buddha, Dharma, 
Sangha, and the Lokapalas were taking place) Ganesa arrived 
there to amuse himself in the waters of Vagmati and was 
irritated to find a magician seated on an elephant-skin. 
Ganesa discovered that his own image was not in the temple. 
So he angrily ordered to his Ganas : “Destroy and batter to 
pieces the Adriyacharya sitting on elephant skin who stands on 
the way of my being worshipped. Then a great fight took place 
(Gajacharmasthamadriyacharyame asmatpujaprativandhakan 
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Vidhvamsaya Churpaya Iti. Tatheti Tathaiva Jato mahan 
Yuddbah) Ganesa called to his aid putanas and Kataputanas 
and put Adriyacharya into a hard plight. Then the master of 
Oddiyana Called to his aid the Sadaksharj, the latter brought in 
the Dasakrodhas and Ganesa had to give way (Tatah $adaks- 
hariprabhavat Dasakrodhesu Vinisritegu Ganesavabanavighnan- 
tame alokya Ganesosau palayitah. Palayitasyapi Ekadantah 
Vighnantakena unmulita. Tato nirmadah Ganegosau Odiya- 
charya mapannah). 


Then among the Krodhas which came out through the 
power of Sadakshari, Ganega discovered Vighnantaka riding On 
‘Ganesa and he tried to bolt away. But Vighnantaka overtook 
him and pulled out one of his teeth. Then the humbled Ganega 
sought the protection of the Odiyacharya and prayed : “O 
Master ; © Acharya, I have become Buddhist, From that time 
Ganega2 had a place in the Buddhist ceremonies of worship”§** 


This story, traceable in two identical versions of Svayambha 
or Svayambhuva purana of Nepal®#5 describes tbe bank of the 
river Vagmati in Oddiyana as the cradle of the conceptual origin 
of Tantric Buddhist Ganesa, Oddiyana as it has been discussed 
earlier was the general nomenclature of Orissa from ancient 
time and the river vagmati is probably no other than the river 
Bagh Whickflows in the sub-division of Baudh in the district of 
Phulbani. Buddkbist antiquities are traced out in plenty in the 
sub-division of Baudb. 

Epitomissing thus the whole genre of discussions in this 
chapter, it may be suggested that various religious schools- 
Mattamayura Saivism, Vaigpavism, ` Saktaism, Brahmanica! 
Tantricism, Tantric Buddhism, and worship of Ganapati deve- 
loped i in Ranipur-Jharial in different phases of time. Their 
developments in a singular premise in this place in the midst of 
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an unique assimilative toleration enhanced the fame of this 
place as a Tirtha or holy place. Ranipur-Jharial had already 
been a Tirtha or holy place,°2¢ When the Mattamayiira Saiva 
ascetic Gaganasiva came to this place from Uttara Terambi and 
became the patron-architect of the Saiva temple of Somesvara 
in this place in Tenth century A. D. 
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Vaigegsikah—Anyebhedarata Vivadavikalastetattvato banchita— 
Tasmat siddhanatam Svabhavasartayam dhiramparamas$rayet. 
Sankhya vaispava Vaidikavidhipara sanyasinastapasah Ssaura 
virapara prapafichanirata Bauddhajina Sravaka-Ete kasfarata 
vrithapathigataste Tattvatovanchhita—Tasmat Siddhamatam Svabha 
vasamayam dhiram paramasrayer” 

81. Epigraphia India Vol. XXVIII pp. 319-325 Lodhia copper 


plates. 
82. Dr. N. K. Sahu—Odgia Jatiya Itihasa Vol—I p. 344. 
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83. Epigraphia Indica-Vol—XXVII pp. 319-325. 

84. Epigraphia Indica Vol—I pp. 351-356 Ranod stone Inscriptions 
of King Yasghovarman. 

85. Dr. D. K. Ganguly—Historical SE0BrADhy and Dynastic {History 
of Orissa pp. 77-78 and see also pp. 75-83 Chap—IV. 

86. Srimad Valmikiya Ramayana—Uttarakanda—Sarga or Chap. 138 
verses 4-5, Vayu purana Chap—89 verses 199-200, Srimadbhba- 
gavata Mahapurana skanda 10 Adhyaya 58 Slokas or verses 32-36, 
and 45-47 Sri Mahabharat Sabhaparvan (Gita Press, Gorakhapur) 
p-754 Chapter 31 verse 12-13 Page 752 Chap. 30 verses 1-3. 

87. Indian Historical quarterly Vol XXVI No. 1. pp. 1-16 


87A. Orissa Historical Research Journal Vol—IlI No. 2 Sept. 1954- 
p. 69. 

Ed. Dr. M.N. Das—Sidelights on the History and culture of 
Orissa p. 331. 

88. Indian Historical Quarterly Vol—XXVI No. 1. pp. 1-16. S.N. 
Rajguru—Inscriptions of Orissa Vol—IV p. 351, Dr. N. K. Sahu— 
Odqia Jatira Itihasa p. 342, 

89. Orissa Historical Research Journal Vol—XIII No. 2. pp. 1-8 
“Asanapat Stone Inscription of the Naga king Satrubbanja Dr. 
S. N, Rajguru—Orishara Itihasa Vol—I (Granthba Mandir Cuttack 
1985), Page. 278. Parishigta-Khba. 

90. Ed. Dr. R.C. Majumdar and others—The History and culture of 
the India people—The classical Age. p. 8. Prof. A. L. Basham— 
The wonder that was India p. 200. (Sidgwick & Jackson London) 
Reprint 1985). 


91. Epigraphia Indica Vol. XXI. p. 149 Chandrehe Inscription of 
Prabodhasiva Epigraphia Indica—Vol—I pp 354-355. Ranod Stone 
Inscription. Epigraphia Indica Vol—Il. P. 254. Corpus Inscrip- 
tionum Indicarum Vol—IV. p. 210. Bilhari stone Inscriptions. 

92. Orissa Historical Research Journal Vol XIII No.2, pp. 1-8. Dr. S.N. 
Rajaguru—Odighara Itinasa Vol—I. Page 278. Parishista-Kha. 

93. Epigraphia Indica Vol—I. pp. 351-356 Ranod stone Inscription 
verse 23, 

*“Sliaghya Janmajagattrayopi dadbatah 
Shéshasya tasya kshama 

masya vyomapadadi mantrarachana 
khyatabhidhanasya cha” 

94. See foot note No. 92 of this chapter. and its content—The Asanpet 

stone Inscription of Satrubbanja—Satrubhagja as this irseripticn 
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testifies travelled to Sankhakara of Ahichhatraka, Manibbhadra 
matha of Lakshesvara and other mafhas and disbursed generous: 


charities. . 


The stone carrying on the Asanpat lithic inscription of king 
Satrubhafija also exihibit a sculpture of curious fascination. It 
displays an ecight—armed image of Natfaraja—Siva which draws the 
attention of its observer with following iconographic characteri-. 
stics. The image is seen playing a harp by its two lowest hands of 
left and right side. By the two uppermost hands of the left and 
right side, it hold a serpent over its head. In the other two right 
hands t he irnage holds a rosary or Rudrakshamala and a Damvaru.. 
The one of the two left hand holds a trident accompanied by a 
flag and the other displays varada-mudra or boon-giving finger-. 
pose. The image is adorned with matted lock of hair and crown 
on the head shows third eye on forehead and digit of moon, ropes: 
around the waist and ear-ring of beautifil cxecution. The image 
performs Tandava dance in ithypallic appearance and while so 
dancing also reveals a yogic posture on tbe face. On the left side 
of the image is found Nandin looking with an upward face and. 
on the right side ‘is found the image of a Saiva ascetic seating on a 
padmasana Lotus pose of sitting with folded hands on his chest. 
Indian Historical quartcrly—Vol. XXVl. No. 1. pp. 1-16. | See 
page of this chapter. 


97. In the area where he had his religions establishment, he took 


98 


99 
10 
10 


recourse to direct preaching and in distant arca, he facilitated its 
preaching through the activities of his disciple. 
. Epigraphia Indica—Vol. XXXI pp. 31-36ff Senakapat Inscriptions. 
—Verse 16. 
. Indian Antiquary Vol. XII. pp. 190-191. 
0. Epigrapbia Indica Vol. II. pp. 265-267. 
1. Dr. N. K.6ahu—Odia Jatira Itihasa Vol. p. 342. 
Dr. S. C, ‘Behera—Rise and fall of the Sailodbhavas p. 172. 
also see foot note 59 of this page. ¥: 


102. Somegvara Temple Inscription of Ranipur Jharia}l Line. 6. 


103. Jbid. 
104, Indian Historical quarterly—Vol. XXVI. No. 1 pp. 1-16 see page 


of this chapter. 


105. Epigraphia Indica Vol. 1. pp. 351-356ff Ranod stone Inscription 


of king Yashovarman verse—15. “*‘purandvitiyam Svayamadvi-- 
tiyam Gunairmunindro raxipadra sajnam Tapovapam srestha- 
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119. 
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123. 
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matham vidhaya-prastah pratigtha paramamninaya”. 
Dr. S. C. Behera—Rise and fall of Sailodbhavas p. 172. sce 
also foot note 60 of this page. . 
Orissa Historical Research Journal Vol. III No. 2. September 
1954. p. 71. 

Orissa District Gazcttcers (Ed. N. Senapati and Dr. NK Sahu) 
p. 502, (Report of Beglar quoted) 

See the Somegvara temple Inscription of Ranipur Jharial given 
in Chapter—I of this book. 

See foot note No. 108 and No. 107. above and their contents. 
Epigraphia Indica Vol. I pp. 351-356ff verse 17 of Ranod stone 
Inscription. “Sadafsivastasya cha Shisya asit-Sadagivah Sarva- 
janasya Santyah—Tapovanam yo Ranipadra namam—prasadhay- 
Aamasa Tapasamriddhya”. 

Ibid—verse 23 of Ranod Stone Inscription. 

+“__Masya Vyomapadadimantrarachani Khyatabidhanasyacha” 
Indian Historical quarterly Vol. X. 1974. p. 165. 

Epigraphia Indica Vol. I. pp. 351-356ff verse 37 of Ranod 
stone Inscription. Orissa Historical Research Journal Vol. III 
No. 2 September 1954. p. 68. 

Orissa Historical Research Journal Vol. IIT. No. 2. September 
1954. p. 68. 

See foot note 112 of this chapter. The work of Gunaratna and 
Raja Sekhar quoted by V. V. Mirashi. 

See verse 37 of Ranod Stone Inscription Epigraphia Indica—Vol. 
L. pp. 351-356ff. 

Dr. S. N. Dasgupta—A history of Indian philosophy Vol. V. 
p. 70. 

A. L. Basham—The wonder that was India (Sidgwick and Jackson 
London 1969) p. 326. “ 

Orissa Historical Research Journal—Vol. 11. No. 2. Sept. 
1954. p. 68. i 

According to a verse quoted from Gwallior Museum Inscription. 
A. L. Basham—The wonder that was India p. 499. 

The doctrines of Siddhanta believe in there theories. 

S. N. Rajaguru—Inscriptions of Orissa (Sarada press Bhubenesvar 
1960). Vol. H. pp. 69474. 

Ibid. 

S.C. Behera—Rise and Fall of Sailodbbavas, p. 172. 
Epigrahia Indica Vol, 1. pp. 351-356ff. Verse 17 of Ranod Stone 
inscription. “‘prasadhayariasa Tapa Samriddhy3.” 
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i125. Ibid-Verse 32 of this idscription, 
“—uddhritya yat yagrama.” 
126. Ibid—Verse 32 of this inscription. 
127. fIodian Historical quarterly Vol. XXVI. No. 1. pp. 1-16. 
128. Sce foot note 122 of this chapter. 
The Dharmalingegvar copper plates of King Devendravarman [ 


of Kalinga. 
129. lbid. 
130. Ibid. 


131. Ibid p. 70. Second plate first side Lines 10-11. 

132. Epigraphia Indica Vol. XXVIII pp. 319-225. Lodhia copper 
plates. 

133. Epigraphia—Indica Vol. XXXI pp. 31-36. 

134. Ibid—Senakapat Inscription—verses 15, 20, 21, 25 and 26. 

135. Ibid—See verses 15, 20, 21, 25 and 26. 

136. Ibid—Scnakapat stone Inscription Verse 9, 10, and 11. 

137. .Orissa District Gazetteers (Bolangir) (Ed. N. Senapati and 
Dr. N. K. Sahu) p. 10. 

138. Somegvar Temple Inscriptions of Ranipur Jharial-Lines 1, 2. 

139. Indian Historical Quarterly Vol. IH1. No. 2. Sept. 1954. p. 69. 

140. See foot note 138 of this chapter. 

141. Ibid. Linc. II. 

142. Ibid. Line 2-3 sce chapter II. page of this work and chap—l 
Page. 

143. Orissa Historical Rescarch Journal Vol. IIf. No. 2. Sept. 1954, 
p. 66. Paundit Mahapatra follows the suggestions of Scholars 
recorded in corpus Inscriptionum Indicarum Vol. V. Introduction. 

144. Dr. N. K Sahu—Odia Jatira Itihasa. Page 342. 

145. Ed. Dr. M. N. Das—Sidelights on the history and culture of 
Orissa. page 332. 

146. S. N, Rajaguru—lnscriptions of Orissa Vol. IV. p. 351. Dr. 
N. K. Sfhu—Odgia jatira Itihasa p. 342. Ed. Dr. M. N, Das— 
Sidelights on History and Culture of O.issa. p. 332. 

147- Epigraphia Indica. Vol. IV. pp. 278-290. 

*—_ Karhatiya Valkalegvarastbanapati 
Karafjjakhotasantativinirgatesanasivacharyayashishyaya 
Mahdatapasvine SakalaSaivasiddhantd paragdya Gaganafgivaya. 

148. Ibid. 

R. G. Bhandarkar—Vaisnavism, Saivism, and Minor Religious 
systems P. 118. 4 
149. See foot note 147 and 148 of this chapter. 
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150, 
151. 
152. 


153. 


154. 


155. 


156, 


157. 
158. 
159. 
160. 
161. 


162. 
and 
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B. A. Saletore-Ancient Karnataka Vol. [, p. 388. 

See foot note 148 of this chapter. 

Journal of Andhra Historical Research society Vol. II. pp. 
275-276ff. 

Epigraphia indica—Vol. XXVI pp. 62-65 Inscriptions of 
Orissa Vol, Il. (Ed. S. N. Rajaguru) p. 70-71. King 
Devendravarma I was a king of Kalinga. 

Dr. S. C. Behera—Rise and Fall of Sailodbhavas pp. 169-175. 

Dr. N. K. Sahu—Odia Jatira Itinhasa pp. 342-344. 

Epigraphia Indica—Vol. IV. pp. 278-290. 

Karhad grant of Rastrakuta king Krishna III. 

Epigraphia Indica Vol. XXVI. pp. 62-65. 

Dharmalingegvara copper plate of King—Devendravarman—l. 
etc. etc. 

Ed. U. S. Sharma—The Sarvadarganasamgraha of Madhvacharya 
p. 320. 

Ibid. pp. 323-324. “Tatra Patipadartham Sivobhimatah’”. See 
whole paragraph. 

Somesvara temple Inscriptions of Ranipur Jharial—Linc 6 
*Gaganpaikastvayam Prabhuh Sivah.” Dr. S. C. Behera—Rise and 
Fall of Sailodbhavas. 

Somesvar Temple Inscription of Ranipur Jharial Line—6. 
“Gaganaikastvayam Prabhuh Sivah.” 

R. G. Bhandarkar—Vai§gnavism, Saivism and Minor Religious 
system. p. 124. 

Ibid. p. 124. Ed. U.S. Sharma—The Sarvadarganasamgraha of 
Madhvacharya. pp. 328-329. 

Ed. U. S. Sharma—The sarvadarganasamgraha of Madhavacharya 
pp. 328-329. 

Ibid. pp. 328-329. 

Ibid. p. 329. ““Yathakramanugrahatirobhavadana lakghana. 


t 


162A. sthitilakghanana udbhava lakshapa kritya panchaka karapam. 


163. 


164. 


165. 
and 
166. 


Ibid. pp. 329-332. 

R. G. Bhapndarkar—Vaisnavism, Saivism, and Minor Religious 
system pp. 124-125. 

Dr. S. N. Dasgupta—A history of Indian Philosophy. Vol. 
V. p. 26. 

R. G. Bhandarkar—Vaignavism, Saivism and Minor. 


religious system p. 125. 
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167. Ed. U.S. Sharma The Sarvadar$anasaingraha of Madhvacharya- 


pp. 328-334. 
and 


168. 
169. Ibid. p, 323. 


and R. G. Bhandarkar—Vaignavism, Saivism and Minor. 

170. Religious system, p. 125. 

170A. Ed. U. S. Sharma—The Sarvadarsanasamgraha of Madhva- 
charya p. 323. “Muktatmanam——Yadyapi Sivatvamasti Tathapi 
paramesvara paratantrayat Svatantryamoasti.” 

171. Ibid. p. 335. 

172. Ibid pp. 335-340. 

173. Jbid. 

174. Ibid pp. 335-342. 

174A. Jbid, p. 338. 

175. Jbid. p. 338. 
R. G. Bhandarkara—Vaisnavism, Saivism and Minor Religious 
system. p. 125. 

176. Ed. U. S. Sharma—The Sarvadarsanasamgraha of Madhva- 
charya. p, 340. 
“Sabdaspargsastatharupam rasagandhaseha pancbakam Buddhbir- 
manostvahankarah paryustakamudabritarm.” 
R. G. Bhandarkara—Vaisnavism, Saivism and Minor Religious 
system p. 125. 

177. Ed. U. S. Sharma—The Sarvadarsanasarmgraha of Madhavacharya 
pp. 336-337. 
R. G. Bbhandarkar—Vaisnavism, Saivism and Minor Religious 
systems, p. 125. 

178. ibid. 

179. Ibid. 

180. Ibid.” 

180A. Ed. U. S., Sharma—The Sarvadarganasamgraha of Madhva- 
charya. p. 343. *‘Pagascbaturvidhah Malakarmavandhana Maya 
Rodhagaktibhedat.” Nn 

181. Ibid, p, 344. 
Mala is also called “‘pravrinisa”’ in this text. 

182. Svetasvataraupanisad—Chbapter IV verses 10 

Ed. J. L. Sastri—Ancient Indian Tradition and Mythology- 

Yayaviya sambita pages. 1789. chap—V, verse. 17, page 1790. 

Chap—V. verse 30. page. 1796. Chap: V. verse 33. 

Ed. U.S. Sharma—The Sarvadarsanasamgraba of ‘Madhbva- 
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187. 


188. 


189. 
190. 


191. 
192. 


193. 
194. 
195. 
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charya p. 345. “Saktirupena Karyani Tallinari Mahakshaye 
Vikritou Vyaktamayati Sa Karyena Kaiadina”. 
Ibid. 


Ed. U. S. Sharma—The Sarvadarsanasamgraha of Madhva 
charya pp. 344-345. “‘Valam rodhasaktih.” 

R. G. Bhandarkar—Vaisnavism, Saivism and Minor Religious 
systems p. 124. 


Ibid. p. 126. 
Dr. R. P. Mishra—Sahajayana—A study of Tantric Buddhism 


p. 184. see foot note No. 255. See also Arthur Avalon serpent 
power. 

Konarka (Odisha Sahitya Akademi BhubaneSsvar) Third year- 
First and second part 1964, pp. 70-81. 


Epigraphia Indcica—Vol XXI. p. 149. 

The chandrehe Inscription of Prabodhagiva ‘dated Kalachuri 
Samvat 727/972. A. D. 

“Charisamcharanapravina charana vyaparanaghurnnito Kshonpi- 
kundanamatphanisvara phanam Vidranadigvaranam dorddanda- 
bhramanadakiandachalitanm Vrahmandakhangdamude Bhuyadvo 
nividakvanat damarukam chandipate tandavam”. 

Ibid. 

Ranodstone Inscription vide Epigraphia Indica Vol. I. pr. 
354-355. This inscription is dated 972 A. D. Utkshipto dandqa- 
pado grahaganamudubhi Sarddamuttamyabhuyohprayaddyava- 
tsvasimamapara padabharabhrasta pristha kha bhumih—It tham 
dousthepi range Gaganatalachalalcharika charvrittye—Strayatam 
vah Trisandhyarn: Tripuravijayipnah Tandava Kriditani.” 


Ibid. See the Underlined word in above foot note No. 190. 
Epigraphia Indica Vol. 1. p. 254. Bilhari stone Inscription of 
Chedi rulers. I pF: 
“Dikshu premkhabhiyogapravalitavalana Fibhramakandachangai 
dordangdaoam piakamaprathimabhiranilairdaramutmutsa:ritasu— 
Kimcha praspharacharinamadavanivasad Vyamni yate Mahatta— 
mavyadavyahatechchha Tripuravijayinastandavadamvarambah.” 
Epigraphia Indica Vol. XXXI. pp. 31-36. 

Jbid. Verse. I. of Senakapat stone Inscription. 

Epigraphia India Vol. XXL. pp. 148-149. 

In this chandrehe Inscription prabodhasiva is described as 
“Parihritaanganasangamar.” 
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196. Srimad Valmikiya Ramayapam—Uttarakanda—Sarga 108 
verses. 4-5. 
*“Kugasya Nagarisamya Vindhyaparvatarodhasi 
Kusavatiti namnasa krita Ramenadhimata (4) 
Sravastiti puriramya Sravita cha Lavasya cha 
Ayodhyam Vijanam Kritva Raghavah Bharatastatha (5) 
Vayu puranam—Chap-89. verses 199-200. 
“‘kugasya Kogala rajyam purivapi kusasthali 
Ramya nivesitatena Vindhyaparvatarodhasi 
Uttare Kogalam rajyam Lavasya cha mahatmanah.” 
197. A. SS. Altekar and R. C. Majumdar—The Vakataka Age. P. 84. 
198. Mahabhirata—Sabhaparvan Chap. XII. verses 27 and 28. 
199. F. E. Pargiter—Ancient Indian Historical Tradition-Purana Text 
of the Dynasties of Kali Age (Oxford 1913) p. 278. 
200. Mahabharata—Vanaparvan Chap. 61. verse 21. 
“Esha pantha Vidarbhanamesha gachchhati Kosalan Atah 
param cha deshoyam dakshine dakshinapathah.” 
201. Corpus Inscriptionum Indicarum Volume III, p. 7. 
202. Vayu purana—Chapter. 24. 
Brahmanda purana Chap. 3. 
Vishnu puran Chapter. 4. etc. etc. 
203. Matsya purana—Chapter. 113. verses 52 and 53 
and 
204. Vayu purana—Chapter XIV. 132-133. 
Padmapurana—Adikhanda chapter. 6. verse. 36. 
Vayu purana chapter. 88. verses S-11. 
204A. Brahmapurana Vol. V. chapt. I. verses 45, 46, 47, 48 and 51. 
205. Brahmandga puran Vol. If. Chap. 63. verses 8,9, 10 and 11. 
and 
206. Vishnu purapa Vol. IV. chap. Il. verses 12-14. 
207. R. G. Bhandarkar—Vaisnavism. Saivism and Minor Religious 
systems. p> 46. 
208. Mahabhbirata Narayaniya section—Wol!l, XII. chapt. 349. verse 
37. S.N. Rajaguru—Invocatory verses from Inscriptions Vol, 1. 
Introduction. XIII. 


209. Dr. H. C. Das—Cultural Develgppmert in Orissa (Punthipustak 
Calcutta). p. 342. 


210. Vayupuran XC. VIII verses. 71-84. 
S. N. Rajaguru—Invocatory verses from Inscription Vol. 1. 
Intro. p. XI. i: 
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Dr. H. C. Das—Cultural development in Orissa pp. 339-344. 

212. Dr.N. K. Sahu—Odgia Jatira Itihasa Vol. I. p. 331. First line 
of second paragraph (The Orissa State Bureau of Text Book 
preparation and production Bhubaneswar Orissa. 1977.) 

213. S. N. Rajaguru—Invocatory verses from Inscription Vol. I 
Introduction. p. XIV. 

214. Ed. Dr. R. P. Dvivedi—Kalidasa Granthavali (Kashi Hindu 
Visvavidyalaya, Varanasi 1986) pp. 225-233 Chapter X See 
verse. 44. 

*“Soham Dagsarathibhutva rapnabhumerbali kshamamn Karishyami 
Saraistikshnaistatsbiram Kamalochchayam.” 

215. S. N. Rajaguru—Invocatory verses from Inscriptions Vol. 1. 
Introduction Page XIV. 

216. Dr. H.C. Das—Celtural develop ment in Orissa pp. 341-342. 

217. Ed. R. P. Dvivedi—Kalidasa Granthavali Raguvamsa. Canto. 
XIII. p. 256. Verse. 1. “*Ramabhidhano Harirityuvacha.’ 

217A. R. K. Mukherjee—The Gupta Empire (Motilal Banarasidass 
New Delhi 1989). p. 133. 

218. J. P. Singh Deo—Cultural profile of South Kosala (Gian 
publishing House Delhi 1987.) p. 304. 

219. Journal of Kalinga Historical Research society Vol. II. pp. 
123-133. 

Dr. N. K. Sahu Odia Jatisa Itihasa Vol. I. pl. 367-368. 
220. Ibid. 
221. Ibid. 
Dr. Sahu describing the figures of these two wenches carrying 
on arma their childred identifies them as Matrikas although he 
clearly agrees that these female figures appear as ordinary women. 
These two female figures can not be identified as matrikas 
because no iconographical features demonstrating their divine 
nature are found in them. They are self-evidently the images 


of female devotees. dc 
222. Dr. N. K. Sahu—Odia jatira Itihasa Vol. 1. p. 331. Second 
paragrph. 


223. Dr. Santilata Dei—Vaisnavism in Orissa (Punthi Pustak Calcutta 
1988.) Introduction page. IX. 

224. The Midvnapur copper p:ate of Subhakirtti edited by Dr, R. C. 
Majumdar in Journal of Asiatic society of Bengal Vol. XI] 
1945. No. 1. pp. 9-10 and the Midnapur’ Copper plate of Soma- 
datta edited by the same scholar in the same journal of Asiatir 
society of Bengal Vol, XI. 1945. No. 1. pp. 7-8. 
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*“Vignoh pontragra Vikshepa kshana 
masthita sadhvasam——” 


225. Epigraphia-Indica, Vol. XI, pp. 184-201 ff. Sirpur stone Inscrip- 
tions of Queen Vasuta issued during the rule of Mal agivagupta 
Balarjuna. her son. 


226. S. N. Ranaguru Inscriptions of Orissa Vol. T. Part. 11. (Siromani 
press Berhampur 1955) pp. 220 and 225, Ranapur plates of 
Dharmmaraja-page 720 line 27 and Bonapur plates of Dharmma« 
raja. page 225, lines 24-25. 

*“yasydAti nirmala yaghah parivarddha manah padou 


” 


Hareriva namayitamanstrilokyam— 


.227. Journal of Andhra Historical Research Society. Vol.IV. pp. 
21-24 ff. 


Epigraphia Indica Vol. XXV. pp. 194-198 iT. 
Santabommali Copper pilates of Eastern Ganga king. 
Indravarman “*—Bhagavato Rame gvarabha{jarakasya—” 


‘228. Ibid, 
229. Journal of Asiatic Socicty of Bengal, Vol. 1. (1905 New series). 
pp. 14-16 ff. 


Patna Museum Plates of Mahagivagupta yayati— 
«“sobhunnripa Somakulavjabhanuh 
Svabhavatunga nijapaurughena, yah 
Kogalapalana Kaumudindu Vijitya 
Chaidyanvitatana Lakshmim 
Ramaharagchediva Vaddhajatyan 
sa Bhattapedi prabhyitip Viradhan 
Mundauo Vikalpyahita Sarvvaramah 
Sa Lakshmano Rama Ibap:ia Setuh.” 

230. Ibid. 

231. Ibid—“Om astisri Binitapurat Kafakat—” 

232. Panini’s Astadhyayi—Vol. VI. Chapt— 2%, Sutra—42 
«Taittilakadru” 
The Journal of Orissan History (Orissa History congress 1983, 
1984). p. 25, (Vol. V. No. 2 and Vol: VI. No. 1) 


Vv. S. Agrawala—India as Known to Panini. pp. 61, 140. Arthasa- 
stra of Kautilya—Chap—lI, 30 Sec Chapter—I of this book by 


A this author. 
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Dr. N. K. Sahu—Odia Jatira Itihasa. Vol. J. p. 345. 
Orissa Historical Research Journal Vol. Mf. No. 2, Sept. 1954... 


p. 67 etc. etc. 

Dr. S. N. Rajaguru—lnscriptions of Orissa Vol. IV. pp. 282-286 
also his Odgishara ([tihasa (In oriya) Part—[, Chapter—55. 
page. 476. 

Tbid. 

Dr. N. K. Sahu—Odia jatira Itihasa Vol I. p. 274 

Epigraphia Indica Vol. IX. pp. 342-345 ff. Inscription of Orissa 
Vol. IV (By S. N. Rajaguru) pp. 282-283. Line—Il of Arang. 
plates of Bhimasena I. 


Journal of Epigraphical Society of India Vol. V1 (1979) 44-45. 
Line II of Rewa copper plate of Maharaja Narendra, 


Corpus Inscriptionum Indicarum Vol. Il. pp. 6-7. Allahad 
pillar Inscriptions of Samudragupta. 


*“Kougalaka Mahendra Mahakantaraka Vyaghraraja Kouralaka. 
Mantaraja—” 


Dr. N. K. Sahu—Odgia jatira Itibasa. Vol. f{. pp. 193-194. 
Archaeological Survey of India Vol. XVII, pp. 57.58. 
Corpus lnscriptionum Indicarum. Vol. IfI. pp. 90-91. 


Epigraphia Indica. Vol. XI. pp. 186-187. 


Ibid. Also Indian Historica! Quarterly. Vol. XV. p. 475. 
Epigraphia Indica Vol. XXXII. pp. 155-156 and Indiar’ 
Historical Quarterly Vol. XIX. p. 144. 


Prof. K. D. Bajpai and S. K. Pandey Maihar (1978). pp. 25-29 


Dr. S. P. Tiwari—comprehensive History of Orissa (Punthi 
pustak, Calcutta 1985). Chapter—X. pp. 96-99. J.P. Singh Dec 
—Cultural profiles of South Kosala (Gian Publishing House 1987 
New Delhi). pp. 125-129. d 


S. Agrawal—Sonepur Iuhasa. Vol. IT. p. 13 (view of J. K. 
Sahu quoted) 

Mahabhgrata—Vanaparvan LXXXX11I verses 10-13. 

“Sonasya Narmadayascha prabhede Kurunandana Vamsagul- 
mamupasprusya Vajapeyamphalam lablhet Rishavamtirthamasa- 
dya Kogsaloyam Naradhipab Vajapeyamavapnoti triratroposhitc 
N-arah Gosahasraphalam Vindyat Kulanchaiva Samuddharet 
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Kogalam tu samasadya kalatirthamupasprushet. Ed. M. N. Das- 
Sidelights on History and culture of Orissa. p. 40. 


246. Epigraphia Indica Vol-XXVIL' pp. 48-49. *“Sidha namo bhagavato 
ranjokumara Varadatta Siriga Samvachchharc pachame Hemata 
pave Chautha divase pachadase bhagavato Usabha tithe——” 
Line 1 of Gunji Rock Inscription. 


247. Epigraphia Indica Vol. XXXI. pp. 314-316. Sirpur plates of 
Sudcevaraja I. 


248. Epigraphia Indica Vol. IX. pp. 342-346. Line 1 of Arang copper 
plate of Bhimasena Il. 


249. This seal bring discovered from Maraguda Valley in Nawapara 
sub-division of Kalahandi district has been preserved at prescnt: 
in Sambalpur University Museum Burla. 


250. Indian Historical quarterly—Vol. XXL, pp. 294-295 ff. In the 
Saranggarh copper plates of Mahesudevaraja or Sud evaraja II 
S/o Mahadurggaraja Indravala is described as “‘Sarvadhikara: 
dhikrita Mahasamanta Indravalara ja Schatra dutaka.” 


251. Indian Historical quarterly Vol, XIX. pp. 139-140. V. V. Mirashi— 
studies in Indology Vol. I. p. 41. Foot note No. 1. 


252. Epigraphia Indica Vol. XXXIII. pp. 209-215—Malga plates of 
Samanta Indraraja. In this copper plate Indravala or Indraraja is 
described as Srisamanta or a prominent noble and as a “‘Rana. 
Chbapalapatu’” meaning a veteran fighter. 


253. Dr. N. K. Sahu—Odia Jatira Itibasa. Vol. I pp. 281-282, 


254. Epigraphia Indica Vol. XXXIV. part—III. pp. 111—116ff. Bonda- 
plates of Mahag§giva Tivararaja Epigraphba Indica, Vol. VII- pp. 
102-107 ff. Baloda plates of Mahagiva Tivarara. Corpus Inscti- 
ptionum Inlicarum. .Vol. III. pp. 291-299ff Rajim plates of 
Mabhagsiva Tivararaja is narrated as “‘krapta Sakalakofaladhipa- 
tya” indicating thereby that he inherited the kingdom of Kogala. 


255. Ibid—It appears that he might have conquered the fragment of 
South Kogala under Rajarshi Tulya ‘“kula, the capital of which 
was located on the bank of Suvarnanadi (identified as Svapnare~ 
kha or Svarpnavati flowing in contiguity of Patnagarh) 

256. Epigraphia Indica Vol. XXXII. 7 

and " 


256A. pp. 209-214 ff. Lines. 6-7. 
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257. 


258. 


259. 


260. 


261. 
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J. P. Singh Deo—Cultural Profile of South Kogala. p. 330. First 
line of Second paragraph. 


Ed. A. S. Gupta—The Vamana purdna (All! India Kashiraja 
Trust Varanasi 19656) Sara Mahatmya Section Chapter—XX, 
Verse-4 *“Somatirtharn tu tatrapi Sarasvatyastate sthitam.” 


See all the copper plates of Tivararaja referred to vide foot note 
No. 254 of this chapter. 


Epigraphia Indica Vol. XXXI. pp. 219-222 ff. Adhabhara plates 
of Mahanannaraja. 


Epigraphia Indica Vol. XXVIiI. pp. 287-291 ff. Bardula Copper 
plates of Mal:.agivagupta. 


Epigraphia Indica—Vol. XXIII. pp. 113-114. Mallar copper 
plates of Mahagsivagupta Epigrephia Iodica Vol. XXXV. pp. 
60-66. Bonda plates of Malhagiva gupta Epigraphia Indica 
XXVIII. pp. 319-325 ff Lodhia copper plates of Mahagivagupta 
rajadeva. In all these copper plates this king is endowed with the 
Epithet “Paramamahegvara’”’ see also Epigraphia Indica XXXL. 


pp. 31-36 ff. Senakapat Inscription ‘of the time of Mahasivagupta 
Balarjuna verse 4 


“yasyapratapanamitonnata Virachakra 
Chakrapraharahatavairisamuchayasya 
Srisanga sangaladurupramadasya Viganor 
Ba!arjunatvamala rnunnati yuktamuktam” 


See also Epigraphia Indica Vol. XI. pp. 184-201 ff. Sirpur Stone 


inscription of the time of Mahagivagupta FPalarjuna Verses 
13 and 14. 


Epigraphia Indica Vol.XI. pp. 184-201 ff. Sirgur stone inscription 
of the time of Mahsfgivagupta Ba!arjuna verses 1-2 


Tbid verses 6 and 14. 


Epigraphia Indica Vol, XXXI. pp. 197-199 Sirpur stone inscrip= 


tion of Anandaprabha ~issued during the time of Balarjuna 
Verse-1 


Muktagrikalpajatah Satatamapikarai Sprisyamana SudFamsho—— 
Novamlana Kadachinna cha hemanivahe napinitonyathatmam 
—Noddyatprodcama Kalpakshaya samayamarut preranasyapi 
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267. 


267A. 


268, 


268A. 


269. 


270. 


271. 


gandhor Asyonyah Kopiyushman Sukhayatu Sugatasyadbhutah 
padapadmah.” 


Epigraphia Inidqica Vol. XI. pp 184-201 ff. Sirpur stone Inscription 
of the time of Mahasivagupla Ba’larjuna Verse—14. 


Journal of Asiatic Society of Bengal Vol. VII. June 1837. pp. 
557-562 fr. Journal of Royal Asiatic’ society letters Vol. XIII 
(1947). pp. 63-64 ff. Brahmesvar temple stone Inscription of 
Kolavatidcvi verse-5. 


Dr. N. K. Sahu—Odia Jatira Itihasa Vol. I. (The Orissa State 
Bureau of Text Book preparation and production 1977 reprint 
Bhubaneswar Orissa). Page 35 (Kha). The prehistoric cave 
paintings of yogimafha donger near Khariar in Kalahandi district 
where figure of circular object with a hole at the middle along 
with those of animals and a man are found. 


J. P. Singh Deo—Cultural profiles of South Kogala (Gian 
publishing House Shakti Nagar New Delhi 1987). p. 314. 


Dr. R. P. Mishra, Sahajayana—A study of Tantric Buddhisn., . 
p. 260. 

Dr. N. K. Sahu Utkal University history of Orissa VYcl. 1. p. 48. . 
Chapter on pre-history of Orissa by G. C. Mahapatra. 


Dr. N. K. Sahu, Utkal University—history of Orissa. Vol. 1. pp... 
52-53. 


Ibid. p. 53. 

Dr. R.P. Mishra, Sahajayana—A study Tantric Buddhism. p. 2€C.. 
Epigraphia Indica, Vol, XXX, pp. 274-278. 

Dr. D. C. Sircar reads it as “Srigobhinna rdjajannya Kaustubhe- 
svarya™” 

Journal of Kalinga Historical Research Society. Vol, II. Part—h. 
pp. 107-510. 

S. N. Rajaguru reads it is SrigobKio: Rajajananya Kaustubhe-- 
sayya. 

Ed. Dr. M. N. Das—Sidelights on History and Culture of Crissa 
(Vidyapuri Cuttack 26th December 1977). pp. 386-408. Phototypes 
of Navakalevara ritual and their relation to the Jagan path cuit by 
Dr. A Eschman. 


272. Orissa Historical Research Journal Vol. XI. No. 3. pp. § 156-15SIf.. 
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Orissa Museum plates of Rapabhafgja edited by Dr. K. C. 
Panigrahi. 


273. Ibid. Ed. S. Tripathy—Inscriptions of Orissa. Vol. V1. No. 14. 


274. 


275. 


and 


276. 


277. 


278. 


279. 


280. 


pp. 65-70. See page 67 Line 14 of this inscription. 


Epigraphia Indica—Vol. DV, pp. 100-104 ff. Patna Museum 
plates of Ranabhafija Journal of Bihar and Orissa Research 
society Vol. II, 1916. pp. 167-177 Taspaikera copper plates of 
Ranaka Ranabhafijja. Journal of Bihar and Orissa Research 
society Vol. VI, Part II, pp. 266-273. Dasapalla plates of Rana- 
bhafija. Epigraphia-Indica. Vol. X11, pp. 325-328ff. Boud grant 
of Ranabhafijadeva. 


Journal of Bihar and Orissa Research Society Vol. XX, pp. 147- 
152ff. Undated Baud grant of Ranabhanja. 


Dr. H. K. Mahtab—The History of Orissa. Vol. I (Prajatantra 
Prachar Samiti, Cuttack 1959). pp. 146-149. 


The Journal of Bihar and Orissa Research Society 1895. pp. 123- 
127ff. 


Dr. S. N. Rajaguru—Odighara Itihisa Prathama Khanda Gran- 
thamandira, Cuttack 1985. Page. 28. 


See John Marshall—Mahenjodaro and Indus civilisation Earnest 
Mackay—FEarly Indus civilisation and prof. H. D. Sankalia—pre- 


history and proto-history of India and Pakistan—Chapters on the 
religions of Harappan people. 

In Indian mythology Goddess parvati is believed as the daughter 
of Himalaya and thus she is called parvati, Shailatanaya Haima- 
vati, Nagatmaja etc. etc. Dr. P. Kumar—Sakti cult in Ancient 
India. pp. 46-47, 73-74. 


R. G. Bhandarkar—Vaignavism, Saivism a‘sd Minor Religious 
system. p. 143. Mabhbabharata-Virafaparvan, Chapter-VI. 


“Vindhye Chaivanagasreshthe Tava 
sthanam hi Sasvatam—Kali ! Kali ! Mahakalj ! 
Sidhu mamsa pags priye” 


Ed. Paundit Ramnarayana datta Sastri— 


Sri Durgasaptagati (Samvat 2029 Gita press Gorakhpur) Chapter 
—I1, verses 10-13. Page 78. 
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281. lbid—Chap-V, verses-88 and 90, page 116. 


282. Epigraphia Indica—Vol. XXX. pp. 274-278ff. Journal of Kalinga 
Historical Research society. Vol. If. No. IT. pp. 107-110ff. 


Ed. Dr. H. K. Mahtab—Jhankara (an Oriya monthly magazine 
Cuttack May 1979). pp. 202-203. 


in this magazine see pipalpadar copper plates of Nandarajadeva 
edited by Dr. S. N. Rajaguru and Dr. Arjun Joshi. 


283. Dr. B. C. Majumdar—Orissa in the making Calcutta 1925. 
Chapter-V. pp. 107-109. See the portions on “‘The Stambhegvar?”, 

284. Dr. Satyanarayana Rajaguru—Odishara Itihasa Vol. I (Grantha- 
mandir, Cuttack, August 1985). pp. 27-28. 


285. Ed. Dr. B. Bhattacharya—Nispannayogavali of Mahbapandita 
Abhayakaragupta (Oriental Institute, Baroda 1972) 


‘See Samvaramandalam. p. 27. 

‘See Shatchakravarttimandalam. p. 79. 

Dr. R. P. Mishra—Sahajayana—A study of Tantric Buddhism. 
‘p. 52. 

Dr. N. K. Sahu—Buddhism in Orissa (Utkal University Vani 
Vihar, Bhuban swar 1958). p. 149. 


Ed. B. Bhattacharya—~Sadhanamala, Part-I! (G. O.S. Baroda 
1928). p. 147 Sadhana No. 218. 


286. Ed. B. Bhattacharya—Nispannayogavali of Mahapandit 
Abhayakaragupta—Shatchakravarttimandalam. p. 79. 
Dr. R. P. Mishra—Sahajayana—A study of Tagfitric Buddbism. 
p. 52. 
287. Tbid. 
ଣ୍‌ 
287A. Ed. Bhattacharya—Nispannayogavali of Paundit Abhayakara- 
a 
gupta. p. 86. 


Dr. R.P. Mishra—Sahajayana—A study of Tantric Buddhism. 
p. 52. oP - 

288. Dr. S. P. Tiwari—Compreheosive History of Orissa (Punthi 
Pustak Calcutta 1985). p. 130. 

"289. Dr. N. K. Sahu-Odia Jatira Itihasa. Vol-I. p. 330. 
Dr. S.P. Tiwari—Comprehensive History of Orissa. pp. 132-133. 
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220. 


291. 


292. 


293. 
294. 


295. 
296. 


2୪7. 


298. 
299. 


390. 
301. 


302. 
303. 


304. 


Fragments of Indian Culture 


Journal of Bihar and Orissa Research Society. Vol. XXXIV... 
pp. 33-42. 


Epigraphia Indica Vol XXVIiI. pp. 12-16. Kesaribeda copper 
Plates of Acrthapatiraja. 


Epigraphia Indica, Vol. XIX. pp. 100-104 Rifhapur copper places 
of Bhavattavarman etc. etc. 


Epigraphia Indica, Vol-XXIL. pp. 153-157 ff. Podagarh stone 
Inscriptions of Skandavarman Verse-l. 


Epigraphia Indica Vol-IX. pp. 342-345 ff. Aranga lates of 
Bhimasena 11. 


Ibid. 
Ibid “—Devagurubrahmanabhaktah——”. 


Ibid—-*Saktisiddhisampanno dharmavijavi—” 


In line I Kharavela is described as Chetarsjavasavadhan and Line 
IlI—he is described as a ruler of Kalinga royal House, this 
however gives an impression that he does it so for a distinction: 
from Kosalacheda, 


See Hatigumpa Inscription of Kharavela. 


Vayu purani—Chapter 1X, verse 347 “Kosalayam tu rajano~ 
Bhavighyanti Mahavalah Meghah Iti Samakhyata Buddhimanta:. 
N-avaiva tu”, 


Dr. N. K. Sahu-Odia Jatira Itinasa. Vol. 1. p. 182. 


Dr. R. C. Hajra—Studies in the puranic Records on Hindu rites. 
and canoes. p. 6-11. ` 


P. K. Gode commemoration Vol. I. Part-II, p. 71. 
Dr. N, K. Sihu-Odia Jatira Itihasa. Vol. 1. p. 182. 


~ 


Ibid. p. 110-111. £ 


Suktimatipuri is Believed to be the capital of Kosala cheda: 


Kingdom accodding to jaina Harivamsa Chetiya Jataka and. 
Mahabharata. 


Ibid. ° 


Paundit Ram Narayana Dattasastri—Sri, Durgasaptagati-Cha pter= 
L, verses 5-6. 


Ibid—Chapter I, verses 6-9. 
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305. 
306. 


307. 


308. 


309. 


310. 


311. 
312. 


313. 
314. 


315. 
316. 
317. 


318. 


319. 


320. 
321. 


322. 


Ibid—Chapter I, verses 10, 36-64. 

Jaina Harivamsa-Chapt-17, verse-36. 

“VYindhya pristne bhi chandren2 Chedirajya madhisthitam— 
Suktimatyastatedhay namna Suktimati purr’. 

Dr. N. K.Sahu—Odia Jatira Itihasa Vol. I. p. 110. 


Mahabharata—Adiparvan Chapt—53, verse 35. 
vanaparvan Chapt—20, verse 50. 


Nrisimhanatha Temple Inscription. Quoted in Sri Sivaprasad 
Dash—Sambalpur Itihasa (Oriya) (Visvabharati press, Sambalpur) - 
Second Edition 1969. p. 212. 


The Aranga copper plate of Bhimasena I is dated gupta Era 
282/602 A. D. 


Epigraphia Indica Vol. IX. pp. 342-345 ff. 
See last line—*‘*—Guptanam Samavatsara Shate 200/80/2.” 


Ed. R. N. Dattasastri—gridurgasaptagati Cha.pter-I. pp. 60-75. 
Ibid. 

Ibid—Chapters II, III and IV. pp. 76-107. 

Ibid 

Ibid-Chapters V-XI. pp. 108-169. 

Tbid-Chapter XI. pp. 159-169. 


Epigraphia Indica Vol. XXXIII. pp. 209-214 ff. Malga copper 
plates of Samanta Indraraja. In this copper plate Indrar&ja is- 
depicted as «grimansriniketapratimatisuchira’™® and also as 
paramamahe gvara. 

Epigraphia Indica-Vol. XI. pp. 184-201 ff. 

Sirpur Stope Inscription of Queen Vasata verses 1-2, 6. 8. 9. 13, 
14 and 15. ° 

Journal of Asiatic Society of Bengal. Vol. VII. June 1837. pp. 
557-62 ff. 

Dr. S. N. Rajaguru—Inscriptions of Orissa Vol. IV. pp. 245-248 
verse-7. ` 

Same as foot note—290 of this chapter. 

Same as foot note—291 of this chapter. 


Ed. R.N. Dattasastri—$ri Durga Saptagati-Vaikritikam Rahasyam- 
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323. 
324. 
325, 
326. 


3217. 
323. 


329. 


330. 
331. 


332. 


333. 


and 


334. 


335. 


. 336. 


337. 
38. 


Fragments of indian Culture 


verse 7, page 200. “Trigunasa Mahalakshmi Sakgnanmahiga 
marddin?”’. 


Ibid—page 200, verses 8-12. 
Ibid. 
Ibid. 
Ibid. 


Ibid—Vaikritikam Rahasyam. p. 202, versc.—20. 


Dr. N. K. Sahu, Dr. P. K. Mishra Dr. J. K. Sahu,—History of 
Orissa (Nalanda Publisher, Cuttack 1985). p. 79. 


Ed. R. N. Dattasastri—g$ridurga Saptagati Chapter—VIiI. pp. 136- 
137, verses 13-21. 


Jbid. 
Jbid. 


Ibid. p. 23 Devikavacbam, verses 17-19. 


Varabapurana—Chapter 27. 
See verses below. 


“kamam Yogesvari Viddhi 
Krodnam Mahesvarim Tatha 


Lobbastu Vaignavi prokta 
Brahmanimada eva cha 


Moha Svayambhub Kaumari 
Matsaryam Chendrajam Viduh 


Yamadandadhara devi paigunam Svayamevacha 

Asuya cha Varabyakshya Ityeta parikirtitah’”’ 

Epigraphia Indica Vol. XXXII1. pp. 209-14 ff. Malga plates of 
Samanta Indraraja lines 6-7. 


i 
Epigraphia Indica Vol XXXIV. Part III. pp. fii-1 16. Bonda plates 
of Mahasiva Tivafaraja, Corpus Inscriptionum JIndicarum Vol: Il. 
pp. 291-299, Rajim plates of Mahasiva Tivarraaja Epigraphia 
Indica volume Vil, pp. 102-107, Balonda plates of Mahasiva 
Tivararaja etc. ett. 

Ibid. 


Indian Historical Quarterly Vol. XX (1944) pp. 238-250 Kalibhana 
plates of Janmejaya Mahabhavagupta, Epigraphia Indica VEL. 
HI. pp. 340-344. Patna plate§ of Janmejaya Mahabhavagupta. 
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Epigrahia Indica Vol. Il. pp. 138-143. Nagpur Museum plates of 
Janmejaya Mahabhava gupta etc. etc. 


339. Epigraphia Indien Vol. XI. pp. 93-95 ff. Vakratentali grant of 
Mahabhavagupta Janmcjaya lines 33-34. 
340. Epigraphia Indica Vol. [Ii. pp. 355-359 Cuttack plates Mahabha- 


vagupta Bhimaratha,. 


341. Orissa Historical Research Journal Vol. XII. No. 2, 3 and 5 
Khandapara Plates of Mahagivagupta Dharmaratha Linc 24-25. 
S. N. Rajaguru—Inscriptions of Orissa Vol. IV. pp. 250B-280C. 


uw 
+> 
to 


Journal of Asiatic Society of Bengal Vol. Il, June 1837, pp. 557- 
562. 


Brahmesvara temple stone Inscription—Verse—7. 
Journal of Bihar and Orissa Research Society, Voi. I. (1916). pp. 
45-56 Jatesinga and Dungri Copper plate of Mahasivagupta 
yayati IL. 

343. Journal of Bihar and Orissa Research Society. Vol. XVII. pp. 
I-15. Narasimhapur plates of Mahasivagupta Uddyotakesari. 

344. Epigraphia Indica Vol. XXXII. pp. 263-274. Ratnagiri copper 
plates of Somavams#i king karma. 

345. Journal of Asiatic Society of Bengal Vol. I. New series 1905. pp. 
14-17. Patna Museum Plates of Mahasivagupta Yayati—l. 


Epigraphia Indica Vol. HII. pp. 351-355. Cuttack plates of 
Mahasivagupta Yayati—I etc. etc. 


346. Dr. P. Kumara—Sakti cult ion Ancient India. pp. 69-101. 


347. Vayu purana (Sri Venkatesvar Press Bombay Samvat 1933) 
Chapt. 72 verses 16-20, Chapt—72, verses 10-12 Chapt—23 Verses 


9, 10, and \6. 


? 


348. Ibid. chapter 23. verses 9, 10, and 56. 


349. Agni purana (Guru Mandalagranthamala, Calcutta 1957), Chapt. 
326, verse 7. Dr. P. Kumar—$akti cult in Ancient lodia. pp. 71-72. 


350. Dr. P. Kumar gakti Cult in Ancient India. pp. 72-73. 
351. V. S. Agrawala—Matsyapurana. A study (Varanasi 1963). p. 103. 
352, Dr, P. Kumar—fakti cult in Ancient India. p. 77. 


ଓ 3 Ed. J. L. Sastri-Ancient Iodian Tradition and Mythology $iva 
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354. 


355. 
3586. 


357. 
358. 


359. 
360. 


361. 


362. 
and 
363. 


364. 


365. 


366. 


366A. 


Fragments of Indian Culrure 


purana part IV (Motilal Banarisidass Decihi 1974-1978) Vayaviya 
Samhita Section I. p. 1789 Chap VY. verse 17° p. 1790, chapt—V. 
verse 39, and p. 1796. Chapi—V verse 33. 


Dr. P. Kumar—sakti cult in Ancient India. pp. 78-79. 


Ibid. 
Ibid. p. 79. 


Ibid. p. 79 


Skanda purana-(Guru Mandal series Calcutta, 1962 Skanda 
purana. Vol. VII. Chap—lII, verses 54-83. 


Dr. P. Kumar—Sakti cult in Ancient India. pp. 81-83. 
Radhuvarm$a of Kalidas—Canto—I, verse—1 


«“Yagarthavivasampriktou Vagarthapratipattaye 
Jagatapitarau Vande Parvatiparamesgvarau.” 
Dr. Karunakara Kara—Ascharya charyachaya (Odisha Sahitya 
Akademi Bhubanesvar First Edition 1969). p. 292. Anandalahari 
of Sankaracharya quoted. 


Dr. K. C. Panigrahi—~Archaeolo gical Remains at 


Bhubaneswar (Kitab Mahal, College Square, Cuttack-3 1981. pp 
142-143 and pp. 25-50. 


Ed. Mm H. P. Sastri~Advayavajrasamgraha (GOS Baroda 
1927). p. 28. 


“Rudro yugmah Sivah Sregsthah Sakti Saiva Paratpara—Siva 
Sakti Samayogat jayate chadbhutam Sukham.” 


Journal of Asiatic society of Bengal Vol. VIL June 1837. pp- 
557-562 Brahmesvar Temple Stone Inscriptions Verse-7. Dr. 
B. K. Sarma—The History of Samavams8i rule in Orissa (Punthi 
Pustak Calcutta 1983). p. 74. A 


Epigraphia Indica Vol. IX, pp. 342-345. Aranga copper plates 
of Bhimasena JI. Here king Bhimasena I grand-father of 
Bhimasena 11 is described as—-*Saktisiddhisampannah” 


Journal of Asfatic Society of Bengal Vol. XI. Part—I (1871). 
pp. 161-167 Bamanaghati plates of Rapnabhagja-Opening invoca- 
tion. Journai of Bihar and Orissa Research society Vol. IV. pp. 
172-177. Khandadeuli plates of Ranabhagja opening invocation. 
Epigraphia Indica Vol, XXV. pp. 157-161 Adipur plates of 
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Narendrabhafija. Indian Historical quarterly Vol. XIII. pp. 
429-430. Kegari plates of Satrubhafija—Opening verse Vol, XII. 
pp. 418-431 Ukhunda plates of Prithvi bhasiija Opening invocation 
ctc. cto. 


367. Epigraphia Indica Vol. XI. pp. $9-108 Sonepur grant of Satrub- 
hafja—opening Invocation Journal of Bihar and Orissa Research 
society Vol. II (1916). pp. 429-436-Opcning verses accords 
prayer to vishnu and Lord Siva in Bhairava form. Orissa 
Historical Research Journal Vol, XI. No. 3. pp. 156-159 Orissa 
Muscum plates of Ranabhanjja—Opening Invocation—Here 
Ranubhafija is described as Stambhegvari Labdhabaruprasada, 
Journal of Bihar and Orissa Research Society Vol. VL. pp. 
481-486 Singhra plates of Rapabhanja, Journal of Bihar and 
Orissa Rescarch society Vol. I. 1916. .pp. 167-177 Taspaikera 
charter of Ranaka Ranabhanjadeva, Journal of Bihar and Orissa 
Research Society Vol. XVII. pp. 104-118. Baud plates of 
Nettathatfija etc. etc. 

368. Epigraphia Indica—Vol. XI. pp. 154-201 Sirpur stone Inscription 

of Qucen Mother vasafa verses 9,15 (Lakshmi and Narasirmhi) 
Nournal of Asiatic Society of Bengal. Voi. VII June 1837, pp. 
557-562 verse 11. Brahmesvar Temple stone Inscriptions of 
Kolavatidevi. 
Epigraphia. Indica—Vol, IV. pp. 254-259 Kudopali plates of 
Ranaka gripurna Journal of Bihar and Orissa Research society 
Vol. II. (1916). pp. 45-55 Jatesinga and Dungri plates of 
Mahasivagupta yavati 11 etc. etc. 

369. Journal of Asiatic Society of Bengal Vol. VII. June 1837. pp. 
557-572. Brahmegsvar Temple stone Inscriptions of Kolavati Devi 
Verse-7. 

370. Paundit R. oN. Dattasastri—Sri durga saptagai Chapter-VIII, 
verses 12-22. | 

371. Ed. Paundit K.L. Mishra—Yogini Tantra (Gangavisnu Srikrisnadas 
Lakshmi Bhenkatesvara Press Bombay Samvat 2013 Saka 1878) 
Purva Khanda Chapter VIII or Asfama patala Verses 67-69 p. 104. 


Ibid. Chapter—IX or Navamapatala verses 1-75. pp. 105-118. 


Ibid. p. 114 Chapter IX verses 55-57. Itis interesting to note 
that all the yoginis in Ranipur Jharial are found in-dancing 


position. 
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374. 


379. 
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Ibid. p. 151. Chapter XII or Dvadasa patala Verse-S1 Kumari 
Chandrakalendou gate Sake Mahesvar1 Kamarupe panaryuddham 
Samyogam Sambhavishyati-Kumari—$ Chandra—1 Kala—C 
and Indu—l So the expression Kumari Chandrakalendou—910¢t 
But Amkanam Vamatogati, numbers are read from right to 
left. So it is 1019 Saka year—1019 +78—1C97 AD. 


Ibid. p. 131. Chapt—XI. verses—15, 16, 17, 18 and verse 22-28, 
verse 31-51 verses 62-68. 


Ibid. Uttarakbandam Chapter I or Prathama paiala verses 5-6 
page. 240. 


Ibid. Uttarakhandam, Chapt—I, verse-7 p. 240 


Ibid. Uttarakhandam, Chapt-I, verse 21 “Dakshire Chandra- 
bhaga cha Odhrapitham Varanane. p. 242. 


Ibid. Uttarakhandam, Chapt-I. verse 15. p. 241. 


379A. Ibid. Uttarakhandam Chapt-I. verses 15-21. 


380. 


381. 


Mahabbarata—Vanaparva, Chap. 83, verse-6. 
“Tato Vaitaranim—Gachchet. Sarvapapapramochanim 
Virajakghetramasadya Virajate Yatha ghashi’”- 


Dr. K. C. Panigrahi—History of Orissa (Kitab Mahal, Cuttack 
1981) Page-330 Vayu purana describes Viraja the goddess as 
the mind born daughter of Pitri or departed ancestor. Dr. R. P. 
Mishra—Sahajayana—A study of Tantric Buddhism. p. 261 and 
pp. 8-9 Konarka (Odisha Sahitya Akademi Bhubaneswar 1988 
Vol. 68. pages 11-21 Odighare Mahayana by Dr. R.P. Mishra. 
Ed. P. L. Vaidya—Saddharmapundarikasitram pp. 48-49 Chapter 
—IIf. Viraja also figures as the Capital of Unmatta Kesar in 
Badakhimedi plates of Jayavarman. See Indian Historical 
quarterly Vol. XII. pp. 489-493ff for this Badakhimedi plates, 
Ed. Manoj Das—The Heritage (Chandama/ia Building Vada-:. 
palani Madras-26) December 1986 Vol. II. No. 12. pp. 44-49. 
Although Prof. T. E. Donaldson gives a learned discourse on 
the antiquity of Viraja here, the author differs from him with 
regard to the identity of Padmasarnbhava who can not be 


identified with Padma prabha described jn Saddharmapundarike 
sutram. 


381A, Dr. K. C. Panigrahi—Archaeological Remains at Bhubaneswar 


(Kitab Mahal, Cuttack 1981) pp. 21-23 Ekamra figure as a. 
Siddhatirtha in Brahmefvar Temple Stone Inscription of 
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Kalavati Devi verse—12, Sce Journ 


al of Asiatic Society of Bengai 
Vol. VIL. June 1837. pp. 557-6 2ff. 


581. Konarka figures as ‘“Suryalayam” in Tirtha Chintamani of 


Vachaspati Mishra see Dr. K. C. Panigrahi— 


Archaeological 
Remains at Bhubaneswar. p. 23. 


382. Epigraphia Indica—Vol. XXVIII. pp. 79-85. 
383. Ed. Pt K. L. Mishra—Yogini Tantra Uttarakhandam—Chapt—I 
or Prathamapatala Verse 17. 


“Tirthakotidvayamyutam Sindhubhadrakapithakam 
Yatra Somesvaram lingamadipitha Tathaparam.” 


384. Epigraphia Indica Vol. XXII. Pp. 202-203ff. Soro plates of 
Somadatta Lines 2-3. 


385. Epigraphia Indica Vol. XXIII. p. 202. Soro plates of somadatta 
Line 3-4. 
“—Udgra Visaye Uttara Tosalyam Sarephabharavigaye.” 
This shows that Sarephahara was a part of Uttara Tosali which 
jin turn was a part of Udra. 
386. Journal of Asiatic Society of Bengal Vol, VII. June. 1837. pp. 
557-562ff, verse—2 of this inscription. 
3664. See Somesvara Temple Inscriptions of Ranipur Jharial in 
Chapters I and 1 of this work. 
387. Ed. D. L. Snellgrove—The Hevajra Tantra Vol. l.p. 141. Dr. 
R. P. Mishra—Sahajayana—A study of Tantric Buddhism p. 41. 
388. Ed. Dr. B. Bhattacharya—Sadhanamala Vol. II. pp. 453-455. 
389. Ed. P. Tarkaratna—Kalika purana Chapter 64 page 410. Dr. 
Rr. P. Mishra—Sahajayvana—A study of Tantric Buddhism. p. 43 
and p. 93 Foot note No. 143. 
390. Cultural Hegitage of India Vol. If. p. 281 (Opinion of R. C. 
Haijra) A 
391. Ed. Pt. K. L. Mishra—Yogini Tantra uttarakhandam. Chapter—I 
or First patala verses 5-6. 
«Uddiyansya Deveghi pradurbhava krite yuge 
purnasailasya Sambhutistretayuga mukhe abbavat 
Dvapare Jalasailasya Kamakshyasya Kalouyuge—” 
Dr. R. P. Mishra—Sahajayana—A study of Tantric Buddhism. 
p. 43 and p. 93. ନ 


to 
hits] 
tv 
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393. Jlbid. 

394. Ed. P. Tarkaraton—Kalika purana, p. 410 Chapt—64 
«Odgrakshyam prathamam pifham.” 
Ed. Pt. K. L. Mishra—Yogini Tantra Uttarakhandam Chapt—[ 
verses 5-6. 

395. In pag-sam-Jon-Zaa Udgdiyana figures as the primary seat of 
Tantric Buddhism. 
Dr. B. Bhattacharya—Sadhanamala Vol. Il. 
Introduction p. XXXVI. An .ntroduction to Buddhist Esoterism 
p 45 Dr. N. K. Sahu—Buddnism in Orissa p. 142, Dr. R. P. 
Mishra—Sahbajayana—A study of Tantric Buddhism p. 41. 

396. See foot note No. 3:4 of this chapter. 

397. View of S. Leviin Journal Asiatique 1915. pp. 105-106. View of 
F. W. Thomas in Journal of Royal Asiatic society 1906. p. 461. 
L. A. Waddell—Tibetan Buddhism. pp. 26 and pp. 380-382 Indian 
Historical quarterly Vol. VI. p. 576 if. (view of Dr. P. C. Bagchi). 
Ed. B. Bhattacharya—An Introduction to Buddhist Esoterism. 
Pp. 44 (view of S. C. Das quoted). 

.398. Ed. Dr. B. Bhattacharya—Sadhanamala. Volt. II. Intro XXXVII 
view of H. P. Sastri quoted. and also the view of the Editor 
Indian Buddhist [conography-Intro XXVIL 


399. Dr. B. Buiaitacharya—An Introduction to Esoteric Buddhism 
p. 46. 


400. M. Winternitz—A History of Indian literature Vol. 11 p. 393. 
4002. Dr. N. K. Sahu-Buddhism in Orissa p. 147. 

401. N. K. Douglas —Tantrayoga. p. 6. 

402. Dr. K. C. Panigahi—History of Orissa. p. 309. 


403. Same as the foot note No. 397 of this chaptersiview of Dr. Bagchi 
and others), 


404. Indian Historical Quarterly Vol. VI, p. 576 ff. (view of 
Dr. Bagchi). 


405. Ed. Dr. B. Bhafttacharya—Salhanamala. Part—II Introduction 
XXXVI see foot note Dr. N. K. Sahu—Buddhism in Orissa. 
p. 144. 

406. jbid. 

407. Dr, N. K. Sahu Buddhism ir Orissa, p. 144. 
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408. Samuel Beal—Buddhist Records of the Western world (London 
1906) Vol. I, p. 120. 


409. Dr. R. P. Mishra—Sahajayana—A study of Tantric Beddhism 
p. 29. 

410. Ibid. p. 93 Foot Note No. 138. 

M. Fouchber—Iconographic Buddhigque pp. 121-148 Dr. P. C. 
Bagchi—Reviews on Sadhanamala—Indian Historical quarterly 
Vol. VI p. 581 Also his studies in Tantra part I pp 38-39. 

411. Dr. P.C. Bagchi—Studies in Tantra Part I p. 38-39 “pitham 
Jalandhara Khyatam Ogdiyanoam Tathaivacha, Pitharm Purnagirim, 
Chaiva Kamarupam Tathaivach” (Hevajra Tantra quoted). 

412. Ibid—Kiodly analyse the verse in above f. n. No. 411 as per the 
rule of grammar. 

413. Ed. D. L. Snellgrove—Hevajra Tantra Vol. I pp. 14f and 70 Four 
pithas-Jalandhara, Oddgiyana Punagiri and Kamarupa Ed. 
P. Tarkaratoa Kalika purana page 410 Chapter 64 Four Pitbas— 
Odra, Jalagailaka, Purnapifha, Kamarupa. Ed. B. Bhattacharya— 
Sadbanamala p. II. pp. 453-455 Four pithas—Kamakshya 
Sirihatta, Purnagiri, Oddiyana. 

414. Ed. P. Tarkaratna—Kalika Purana page 410 Chapt. 64 Odrakham 
Prathamarir Pitham, Dvitiyam Ja!lagailokam, Tritiyam purna- 
pitbham tu Kamarupam chaturthakam. Ed. Paundit K. L. Mishra 
—Yogini Tantra (Lakshmibepkatesvara Press) Bombay Samvat 
2013 Saka 1878—Uttarakhanda p. 240 Prathamaj atala verses 5-7 
Oddiyanasya Deveghi pradurbhava Krite yuge PurnaSsailasya 
Sambhuti Tretayugamukhe abbhavat Dvrapare Jdalasailasya 
Kamakhasasya Kalou yuge—” 

415. Ibid—see bofh the works. 

416. Ibid—Thbe Yogio; Tantra and Kalika Purgna are very clear on this 
Chronological developments. 

417. Nik Douglas—Tantrayoga. pp. 6-7. 

418. Ed. Manoj Das—The Heritage, (December 1986 Vol. II. No. 12 
Chandamama Building Vadapalidi Madras 600 026) page-45. In 
Jajpur—the ancient Sakta pitha” 

419. Ibid. 

420. Ed, P, Tarkaratna—Chbapter-64 page 410. 
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421. 


422. 


423. 


424. 
425. 


426. 


-421. 


428. 


.429. 
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«Katyayanim Jagannatham Odresancha Prapujayet” 

Ed. B. Bhattacharya—Two Vajrayana works Jfjianasiddi of 
Indrabhuti—Chap I verse I Chapter I Verse 92. Chapter II verse 
28, Chapter IV verse 8. 

Dr. R., P. Mishra—Sahajayana—A study of Tantric Buddhism 
p. 94. foot note No. 149. 

Ed. B. Bhattacharya—Two Vajrayana works—Prajfiopaya 
Vinigchayasiddi. p. 26. 

«“Paryupasyo Jagannatha Guru Sarvartha Siddhidah” 

Dr. K. Kara—Afgcharyacharyachaya (Odisha Sahitya Akademi 
Bhubaneswar 1969) Pages 13-15. 

Dr. N. K. Sahu—Buddhism in Orissa, pp. 145-146. 

Dr. H. C. Das—Cultural development in Orissa (Punthi Pustak 
Calcutta 1985). p. 369- Dr. Das writes Jganasiddhi of Indrabhuti 
as yajnasiddhi by mistake. 

Dr. H. K. Mahtab—History of Orissa Vol. I (Prajatantra prachar 
Samity, Cuttck 1959). p. 290. 


Ed. Manoj Das—The Heritage December 1986 Vol. If. No. 12. 
pP. 45-46 (view of Thomas). 

E. Donaldson in Jajpur—The Ancient (Sakta-pitha) etc. etc. etc. 
Dr. K. C. Panigrahi—History of Orissa. p. 339, 

Dr. Karunakara Kara Agsgcharyacharyachaya. pp. 13-14. As 
quoted by Dr. Kara, poets Sarala Das, Jagannath Des, Achyut- 
ananda and others describe in their work Lord Jaganngath as 
incarnation of Lord Buddha. 

Ed. R. D. Sukla—Saktisangama Tantra Sundar Khanda (Kalyana 
Mandir Prakashan, Prayag) Chapter VII, verst 18. 

Orissa Historical Research Journal Vol. XI. No. 4 (1963). p. 281. 
Dr. R. P. Mishra—5Sahajayana—A study of Tantric Buddhism. 
pp. 44. 

Ed. Dr. 5S. 5. Hagchi—Sr:guhyasamaja Tantra (Mithila Institute 
Darbhanga 1965). Chapt. XVIII. Verse 19, p. 105. 

Dr. R. P. Mishra—Sahajayana—A study of Tantric Buddhism 
p. 44 and p. 94 footnote No. 158, 
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430. Orissa Historical Research Journal Vol. XI. No. 4 (1963) p. 273 
foot note No. 1 (Tantrachugamani quoted). 
* 


431. Ed. P. Tarkaratna—Kalika Purana Chap 64 page. 410. 


Dr. R. P. Mishra—Sahajayayana—A study of Tantric Buddhism 
p. 93. foot Note No. 146. 


432. Ed. Manoj Das—The Heritage Vol. II No. 12 December 1986 
p. 46 (view of T. E, Donaldson). 


433. Dr. B. Bhattacharya—An Introduotion to Buddhist Esoterism 
(Choukhamba Sanskrit Series Office Varanasi 1964). pp. 43-46. 
Chapter V. 


434. Ibid. p. 44. 


435. Journal of Bihar and Orissa Research society Vol, ,II (1916) 
pp. 45-55. 

and 

436. Jatesinga and Dungri copper plates of Mahagivagupta Yayati II. 
Lines 17-20 (Calted also Maranjamura C. P). 

437. Ibid. 


-438. Sri S. P Das—Sambalpur Itibasa (Visvabharati press Modipara 
Sambalpur 1969) p. 63 Chap, VI. foot note (Bribat Samhita of 
Varabamihir quoted) ““Velatate Viguddham Sirighakusumopamam 
cha Kougalakam—”’. 


439. Mc. Sriond]a— Ancient India as described by Ptolemy pp. 71, 167- 
169 and 172-173. 
Dr. N. K. Sahu—Buddhism in Orissa page 148. 

440. B. C. Majumdar —Orissa in the making. pp. 77-78. 

441. Ibid. 

.442. V. Ball—Tavernier’s Travels in India (1889) Vol. II. pp. 81-86 
and 455-461. 
Dr. N. K. Sahu—Buddhism in Orissa¢ p. 148. foot note No. 35. 

443. Dr. R, P. Mishra—Sahajayana—A study of Tantric Buddhism 
p. 46 Debal Mitra—Buddhist Monuments. pp. 226. 
Dr. N. K. Sahu—Buddhism in Orissa. p. 148. 

.444. Dr. Biswarup Das—The Bbaumakara and their times for Ratnagiri 
pp. 145-147 Dr. H. C. Das—Cuitural Development in Orissa 


” (Punthi ‘Pustak Calcutta 1985). pp. 152-156. Debala Mitra— 
Buddhist: Monuments pp. 226-227 Dr, N. K. Sahu—Buddism in 
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445. 


446. 


447. 


448. 


449. 


450. 


421. 


452. 


453. 
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Orissa. p. 148 Orissa History Congress proceeding 1936. page 16. 
Dr. K. K. Kara—Ascharya charyachaya. pp. 10-11. for Sambhala 
Dr. N. K, Sahu—Buddhbism in Orissa p. 148. 


B. C. Majumdar—Orissa in the making pp. 77-78. Chandra 
Chakravartty—Sex life in Ancient India. pp. 93-94 Paundit 
—Rahul Sankrityayana—Journa! Asiatique (Paris CC XXV. 
1934) p. 209ff. 

Dr. R. P. Mishra—Sahajayana—A Study of Tantric Buddhism. 
pp. 44-52, 54-55 and page 71 etc. etc. 


Dr. R. P. Mishra—Sabajayana—A study of Tantric Buddhism. 
p. 46. Chandamarichi Tantraratnavali quoted. 

Ibid. pp. 47-49. 

Journal of the Asiatic Society latters, Vol. XVIII. No. 2 1952. 
pp. 74-7. 

Dr. R. P. Mishra—Sahajayana—A study of Tantric Buddism. 
pp. 49-50. 

Ibid. pp. 49-50. 

Orissa Historical Research Journal Vol. VIII. No. 1. April 1951. 
p. 81. 

Dr, R. P. Misbra—Sahbajayana—A study of Tantric Buddhism. 
p. 50. 

Orissa History Congress proceedings XII. Annual session Jyoti 
Vinar Burla 1986. pp. 16-17. 

B. N. Dutta—Mystic Tales of Lam: Taranath p. 49. Dr. N. K. 
Sahu—Buddhism in Orissa. p. 148 Debala Mitra—Buddhist 
Monuments p. 226. 

Dr. R. P. Mishbra—Sahajayara A Study 4f Tantric Buddhism 
p. 51. Journal of Asiatic Society letters Vol. XVIII. No. 2, 1952 
p. 73. 

Epigraphia Indica Vol. V. pp. 29-30ff. Dr. N. K. Sahu, Dr. P. K. 
Mishra, Dr. J. K. Sahy History of Orissa. page 188. 

L. A. Waddell—Tibetan Buddhism. p. 26. He also arbitrarily 
corroborates his view by a .dobtful passage from Si—yu—ki. 


The author has already shown the meaninglesspess of this passcge 
with regard to the identity ot Tantric Uddiyana. 
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454. Dr. R. P. Mishra—Sahajayana—A Study of Tantric Buddhism. 
pp. 55-71. 


455. Ibid. pp. 51-52 and page 97 f. n. No. 191 Sri S. P. Das—Sambal. 
pur Itihasa pp. 479-480. Sce Sudanga copper plates of King 
Jayanta Simha dated Samvat 1877/1821 A. D. and Themra 
copper plates of Queen Ratnakumari dated Samvat 1831/1775 
A. D. In these two copper plates Goddess Samalai is narrated 
as Somala. 


456. dpag-bsam-ljon-bzaog by Sum-pa-mkhan-po yeses-dpalbyor (Ed. 


by S. C. Das Calcutta 1908). Index P-CXLT Dr. B. Bhattacharya 
—Aun Introduction to Buddhist Esoterism. p. 45. 


457. Epigraphia Indica—Vol-XII..pp. 237-242 (Mr. B. C. Majumdar) 
Epigraphia Indica Vol. XXVII. pp. 321-356 (Dr- D.C. Sircar) 
Dr. S. N. Rajaguru—Inscription of Orissa. Vol. IV, p. 269. 


458. Dr. R.P. Mishra—Sahajayana—A Study of Tantric Buddhism. 
p- 52 and p. 98. f. n. No. 193. 


459. Epigraphia Indica Vol. XII. pp. 218-221. Epigraphia Indica Vol. 
XXVIII. pp. 291-292. Mahada copper plate of Somesvaradeva. 
II. Chitrotpala stire lankavarttakasannidhou—” 


460. Dr, N. K. Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu History of 
Orissa. p. 193. 


461. Ed. B, Bhattacharya—Sadhanamala Part—II. Sadhana. No, 218 
p. 427. 


462. Ed. B. Bhattacharya—Nispannayogavali (Oriental Institute 
Baroda 1972). p. 27. Samvara Mangalam (Sauskrit Portion) p. 
79. Shat chakravarttimangalam. 


463. B.N, Datta—Mystic Tales of Lama Tgrapatb. p, 49. 

464. Dr. B. Bhattachary—Nispannayogavali Introduction. pages. 10-11 
465. Ibid. (Sanskrit portion). pp. 26-27 ana page. 79. 

466. Paundit Damodar Sastri—Swarnapura-Gunadargba. pp. 67, 69 


etc. etc. 
. 


467. Dr. R, P. Misbra—Sahajayana—A Study of Tantric Buddhism. 
pp. 54-55 69-70 and 292. 


»468. Ibid, p. 53. views of different scholars given. 


469. Ed. Bhattacbarya—An Intréduction to Buddhist Esoterism. p. 46 
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470. Dr. P.C. Bagchi—Iudian Historical quarterly. Vol. VI. p. $83. 
Dr. N. K. Sahu—Utkal University History of Orissa. Vol. 1. 
p. 139. foot note—4 Buddhism in Orissa. pp. 148-150. 


471. Dr. P. C. Bagchi—Indian Historical. Quarterly p. 583. 

472. Dr. N. K. Sahu—Buddh'’sm in Orissa. p. 149. 

473. Dr. P. C. Bagchi—Iodian Historical quarterly. Vol. VI. p. 583. 

474. Ibid. 

475. Fd. Bhattacharya—Nisgpannayogavali. 26-27. and Dp. 79. See 
both Samvara Mandala and Shatchakravartti Mandala (Sanskrit 
portion) 

476. Dr. N. K. Sahu-Buddhism in Orissa pp. 100-101. Dr. S- N. 
Rajaguru—Inscriptions of Orissa. Vol. IV. p. 346. (view of P. C. 
Ratha quoted). Also Odighara Itihasa. Part—I. Grantba 
Mandira Cuttack August 1985), p. 292 f. n. No. 20. 

477. Ed. P. L. Vaidya—Saddharmapundarika sitram (Mithila Institute 
Darbhanga 1960). Introduction. p. IX (view of M. Anesaki also 
quoted) 


478. Ed. Dr. B. Bhattachary—Nispanna yogavali. pp. 26-27 (Sanskrit 
Portion) 


479. Gopinatb Panigrahi—Vratacharita. p. 105. 
480. Damodara Sastri—Swarnapura Gunpadarsha pp. 67-68. 


480A. Epigraphia Indica Vol. XI. pp. 99-108. Sonepur Plates of 
Satrubhanja. Journal of Bibar and Orissa Research Society Vol. 
II. (1916). pp. 429-435. ff Kumurkela. Charter of Rapaka 
Satrubhanja. Orissa Museum Plates of Ranabhafija in Orissa 
Historical Research Journal Vol. XI- No. 3. 156-159 ff, Journal 
of Bihar and Orissa Research Society Vol. VI. pp. 481.486 ff. 
Singhra plates of Ranabhanja, Journal of Bihar and Orissa 
Research Society Vol IL. (1916). pp. 167-177. Tasapaikera 
Copper plates of Rapnaka Ranabhanja etc. etc. See the Opening 
invocations of all these epigrapbs. 


481. Damodara Sastri—Swarnapuragunadargha, p. 67, verse 90° 
482. See foot note No, 457 and 458 of this chapter. 
483. See foot note No, 459 of this chapter. 


484. Orissa Historical Research Journal. Vol. IX. (1960). No. 3 and ¢. 
pp. 43-46. 
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Ed. B. Bhattacharya —Nispanna Yogavali samvaramandala p. 26. 
First Paragraph. 


485. Orissa Historical Research Journal No. IX. (1960). No. 3 and 4 
pp. 45-46. 


486. Dr. B. Bhattacharya—An Introduction to Buddhist Esoterism— 
Chapter V. p. 44. L. A. Waddell—Tibetan Buddhism pp. 
380-382. 


487. Dr. B. Bhattacharya—An Introduction to Buddhist. Esoterism. 
Chapter V. p. 44. 

488. Ibid. Chap. V. p. 44. 

489. Ibid. Chap. V. p. 44. 

490. Ibid. Chap. V. pp. 43-46. 

and 

491. A. H. Francke— Antiquities of Indian Tibet Vol. II. pp. 65. and' 
89-90. 


Dr. P. C. Bagchi—Indian Historical Quarterly Vol. VI. p. 582. 
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, CHAPTER—IV 


CONTRIBUTIONS OF RANIPUR-JHARIAL TO 
THE CULTURE OF ORISSA 


From Sixth century A. D. onward Ranipadra alias Ranipur- 
Jharial probably became a flourishing centre of Mattamayura 
‘Saivism. Mattamayuranatha purandara, the founder of Rani- 
padra Saiva monastery possibly travelled from this place to 
Avanti and initiated there the king of Avanti into Mattamayiura 
‘Saivism® Sadasiva, Vyomasiva I and Gaganaf$iva II had also 
settled in Ranipadra Saiva monastery? for several days in fur- 
thering the betterment of their Saivite missions in many ways. 
Although the early rulers of the Somavarr$sa of the Soma ruling 
house were the devoted follow.rs of Vaisnavism, alomost all 
other rulers of this dynasty right from the days of Mahagiva- 
gupta Balarjnna became the devoted adherent and patron of 
Saivism* Lakuli§1-pasupata Saivism as many scholars advocate 
found its way to Orissa during the rule of the Sailodbhavas.®” 
But the influence of this Saivism in the primary days of 
its advent to Orissa was not so profound® As Saddarganasamu- 
‘cchaya of Jaina Acharya Haribhadra suggests, Siva venerated 
by the followers of Lakuliga paSsupata seci is not accompanied 
by Parvati and not consociated with celestial river Ganges, 
matted locx of hairs, the garland of skulls, be smearing of 
ashes, adorning therbody with Cobra and head with the moon.” 
The opening verses of the Sailodbhava Charters while recording 
salutation to Lord Siva refer to all these attributes of Siva 
invariably® Siva invoked in Sailodbhava charter, is associated 
with moon, Cobra, Parvati, Ganga, ashes and matted lock of 
hair. This lead many of the scholars to believe that the Sailo- 
dbhava rulers were the followers of Mattamayutra Saivism.® 
For‘ p:tty long period at least from the days of Mahabhava- 
gupta Janmejaya Western Orissa région comprising Suvarnapur, 
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Binitapura and yayatinagara!® was a centre of the politica? 
activities of the kings and administrators of Soma Ruling House. 
As Western Orissa, during the soma Age was a citadel of 
Mattamayura.Saivism, it is plausible to believe that these rulers 
became the devoted follower of Saivism under the influence of 
Mattamayura Saiva ascetics and Acharyas of this regions. The 
Mattamayura Saiva ascetics of Ranipur-Jharial appear to have 
contributed a lot towards the royal patronage of the Somavam - 
sis: for their school. Dr. S. C. Behera appears to have drawn a 
right conclusion, when he advocates a semblent view i in this 
regard. Prominently developed in Ranipur-Jharial from Sixth 
century A. D. Mattamayura Saivism spread its influence to 
Sihni, Ghodar, Titilagarh, Belkhandi, and’ many other places. 
These places while encouaging the worship of Mattamayura 
Siva in several temples, caves and even on hills3# made this 
school of Saivism very popular in the Aryan and Non-Aryan 
domiciles of this area. Mattamayura Saivism as some of 
Scholars reasonably suggest conveive its supreme noumenon 
Paramagiva as both transcendent and immanent, as expressible 
(vyakta) and inexpressible (Avyakta) and associates the supreme 
god with matted lock of ‘hair, celestial river Ganges, the Cobra, 
the crescent of moon, the garland of skulls, besmearing of 
ashes and also with piarvati.38 This Saivism while growing 
popular among the populace of Titilagarh from Sixth century 
A. D. contributed to the iconography of many Saivite deities in 
consociation with all these attributes in course of its develop- 
ment. The Siva and Saivite images traceable in Ranipur- 
Jharial, Ghodar, Sihni, Titilgearh, Belkhandi, and many other 
places are more or less associated with all these attributes. The 
N-ataraja image in the hypaethral Yogini temple of Ranipur- 
Jharial, the image of chamunda of this placc, the image of 
Ekapada Bhairava in Ghodar and several Saivite images preser- 
ved in the cave of the hill of kumda in Titilagarn are more or 
less accompanied with these characteristics. 
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Besidesits influence on the ruling house, faiths of the people 
and iconographical features of the images of this area, Matta- 
mayura Saivism develop in course of time in Amarddaka 
alias Amardda, Ranipadra alias Ranipur-Jharial, Ghodar 
Titilagarh, Belkhandi and even in many places of the Eastern 
Ganga kingdom of Kalinga appears to have contributed a lot 
in the evolution of the cult of the Nathas. The Mattamayiura 
Saivism as it has been discussed in Chapter-III of this work 
Originated in the regions of Delhi and Kurukshetra encom- 
passing Rohitaka, Duvetavana,* Panichayajna-Tapovana and 
Kosatrayavana. The N-athas honour the Saivagamas based on 
Siddhanta doctrine as the sacred texts of their faith and call 
their doctrine as Siddhamata or Siddha school.3+ According to 
Kaulajiiananirmaya Matsyendranath is regarded as a preceptor 
of Siddha or Siddhampita school which was primarily connected 
with yogini-kula.3¢ The yogini tantra while delineating Odhra 
pitha*® suggests it as an extensive Tantric land of two crores of 
holy places along with Sindhubhadrakapitha Somegvaralinga 
Adipitha Viraja, Ekamra, Bhaskara-Mahakshetra, Kugasthali 
and Dandaka forests etc. etc.:? As it has been suggested 
earlier, these places are located in Orissa with considerable 
sameness or slight variation of their nomenclatures. Oddiyana, 
Uddiyana, Odra, Odhra, Udra, Odrayana, Odiviga are all iden- 
tical names of Orissa38 Oddiyana considered as the Cradle land 
of Tantric culture3° Although the cult of Yogini in a Saktaist 
model entered into Ranipur Jharial in the enthusiastic mission 
of the Kogalachega rulers2° its efflorescence in Tantric system 
was probably first attained in Ranipur Jharial. The worship of 
Somesvara Linga was already popula? in this place when 
Gasanagiva II travelled to this place from Uttara Terambi in 
tenth century A. D. and observing the pgpularity of this Linga 
and the doctrinal relationship of SomeSvara Siva and Matta- 
mayiura Saiva yoga based on the theory of six plexus or that 
chakra in the body, built the SomeSsvar temple of this place in 
the reverence of this linga in that century.33 Soma in the 
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yogic culture of India means the nectar oozing from the Sahas- 
rara chakra or highest cerebral plexus and as the Mattamayura 
Saivas believe the Lord Siva whose favour propitiates this 
oozing is (Soma-t-Igvara) Somegvara or the presiding god of 
Soma or this nectar. The conspicuous rudeness in sculptural 
carving of the yogini images of Ranipur Jharial, the prominent 
tribal features in their engrovement and docorative features and 
the considerable resemblance of the concepts of these images 
with those of the yoginis in Skandapurana, however suggest 
that the yogini images of this place are the oldest among their 
prototypes in India. It is because of all these reasons and the 
popularity of the cult of Lord Somesvara that the yogini Tantra, 
presumably a work of eleventh century A.D. refers to this place 
as Somesvaralinga adipitha while narrating several holy places 
of Tantric importance in Odhra alisa Orissa.3® This Adipitba 
or the primary seat of the Tantric adoration of the yoginis des- 
cribed in Yogini Tantra may not be identified with the yogini 
shrine in Hirapur near Bhubaneswar because of the reliable clue 
of yogini tantra that this place does not show a proof of the 
worship of Some$varagiva liyga from any authentic source of 
the corresponding past. In view of the sculptural carving and 
decoration the images of this place witness a progressive 
fineness of later date in comparision with those of Ranipur- 
Jharial. The visible prominence of Sastric injunctions in the 
construction of the yogini shrine of Hirapur and their relative 
dearthness in that of Ranipur Jharial also reveal that the latter 
was built at the primary stage of the Tantric conceptualisation 
of the yoginis, while the former was constructed in the advanced 
stage of their Tantric’ systematisation. The Mattamayura 
Saivas while conceiving their nounmenon both in immanent 
and transcendent aspects and the relation of this noumenon 
with Parvati, the celestial river Ganges, moon, Cobra, garland 
of skulls, besmearing of ashes etcetera seem to have also deve- 
loped a sense of reverence towards the yoginis and Bhairavas 
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.as the ganas or followers of Lord Siva and Sakti in this place. 
In many of the Mattamayira Saiva centres, proofs of devotion 
to Nataraja are traced out more or less.*® In the yogini temple 
of Ranipur-Jharial all the images of the yoginis are found in 
the dancing poses and in the midst of these dancing images, the 
image of an eight-handed and ithy-phallic Nataraja is traced 
-out as the presiding Siva or male force among the different 
manifestation of Sakti or the Female Energy. Enshrinement 
of all these images in dancing poses and appearance in this 
place indicates the interaction of a devotional trend towards 
all these deities among the Mattamayira Saivas, Saktas, and 
the Tantric worshippers of the yoginis while disclosing the 
influence of an aboriginal culture on the Saivism Saktaism 
.and Tantricism of this place in course of their development. 
It is self-evident that dance forms an integral part of the tribal 
‘way of living. The trend of devotion towards Yogini by 
Mattamayura Saivas probably originated in this place in course 
.of these cultural interaction batween Saiva. Sakta and Tantric 
religions. The Mattamayiura Saivism as it has been suggested 
earlier, probably originated in Delhi-Kurukghetra regions 
encompassing Rohiivaka, Dvetavana and Kosavana.$*¢ The 
Nathas identifying themselves as a Siddha school or 
Siddhamrita or Siddhamata school believe Kogatraya forest in 
the vicinity of Delhi and Kurukshetsa as the seat of their 
Adinath or primal Lord.$5 In view of all these discussion, 
it is possible that the Nathas accepted the cradle land of 
Mattamayura Saivism as the seat of their Adinath because 
they traced out their origin from this Saivism, and like the 
followers of this Saivism they “Believed Saivagamas or 
.Saivasiddhantas as their sacred texts. 


Almost in all available traditiens associated with the origin 
of Nathism or the cult of Nathas, Matsyendranath or Minanpnath 
.is generally identified as the first human teacher of this school 
‘The Yogic tradition of India,while accepting Matsyendranéath. 
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Gorakshanath and Jalandharanath as the pioneers of the: 
Hathayogas of the Nathas consociates some of the yogic 
practicts of this school even with their momenclattures. The: 
N-athas even today frequently talk of Jalandhari Vandha, 
Goraksasana and Matsyendrasana when they deliver their 
discourses on the Hathayoga of their school. As Dr. 
Bagchi and Dr. Dasgupta suggest, several Tantric texts 
also refer Minanath and Goraksanath as the stalwarts of 
Hathayoga.£¢ The Mattamayura Saiva while professing 
belief on Saivasiddhanta also believe in Hathayoga based 
on the theory of plexuses in the body. From the standpoint 
of prevailing traditions, Matsyendranath or Minanath is 
associated with Matsya or Mina or fish variously. In a 
legend he is depicted to have received instruction on yoga from 
Adinath in the form of a fish.$? In another tradition Matsyen- 
‘dra is believed to have been born as a boy from the mouth of 
a fish.*€ Jn Kaulajdananirnaya Matsyendra though narrated 
originally as a Brahmin is also called a Matsyaghna because: 
in Chandradvipa he killed a fish and rescued from its belly the 
text of sacred doctrine and Yoga of Nathism in course of his 
search for sacred wisdom.?* Dr. S. B. Dasgupta following Min 
H. P. Sastri identifies chandradvipa with chandradvipa of the 
district of Bakergunj in East Bengal, although he suggests not. 
even a single reason in favour of his identification.3° Dr. 
Bagchi without ascribing a reason of historical validity identi- 
fies chandradvipa with Sundwip in the district of Noakhali.? ± 
As it bas been discussed earlier, the religion~ of the Nathas 
appears primarily a progeny of Mattamayira Saivism, while it 
professes the belief that the Koshatraya forest in the centre of 
Kurukshetra and Delhi region is the original seat of its primal 
Lord or Adinath and that this school is a Siddha school or 
Siddhamata or Siddhamrita school based on the theory of 
Saivasiddhanta. As it has been suggested reasonably, it is 
probable that the region of Delhi and Kurukshetra encompass- 
ing Rohitaka, Dvetavana, Paficfayajiia-Tapovana and Kosha-: 
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trayavana was the cradle land of Mattamayira Saivism which: 
also believes in Saivasiddhantas as its sacred texts and calls. 
itself as Siddhanta scnool. It is possible that the Nathas accept 
Kosatraya forest at the centre of Kurukshetra as the original 
seat of their Adinath because the cradle land of their parent 
school is located in this region. Matsyendranath as Kaulajran- 
anirnaya suggests is a preceptor of Siddha or Siddhamrita 
school connected primarily with yoginikula.°® The Tantric 
worship of yogini as the yogini Tantra suggests Originated in 
Somesvaralinga A-dipitha which is identified with Ranipur- 
Jharial or the ancient Ranipadra.3® The Mattamayira Saivacha- 
ryas Amarddaka Tirthanath Rudrasambhu and Mattamayira- 
nath purandara associated with Orissa have in their epithets the 
word Natha in deeper spiritual significance.®* The Matsyendra- 
ghat on the bank of Mahanadi in Sonepur which was in past 2a 
capital of the rulers of Somavar Sis and a place famous for 
the efflorescence of Mattamayura Saivism Saktaism, Tantricism 
and even N-athism from a reliable antiquity however suggest 
the relation of this region more of less with the activity of 
this Siddha.8® As Tantra Maharnava, a text or reliable 
antiquity suggests, Gorakshanath had has sacred seat in the 
forest of Jagannath in the East.®¢ This forest of Jagannath 
even today is identified with the forest which extended in past 
from Kantilo in Puri district to Puri proper. Kantilo famous all! 
over India for the worship of Nilamadhava and Siddhesvara 
Siva in a colossal temple of reliable antiquity indicates in its 
archaeological femains a development of Saivism, Vaisnavism, 
and even Saktaism in a remarkably assimilative toleration. 
Relationship of all these places of Orissa with the Natha 
Siddhas Matsyendranath and Gorakshanath and their doctrines 
however inculcates an inclination inthe mind of this author 
that Chandradvipa where Mastyendranath rescued the text of 
sacred wisdom from the belly of a fish was Iocated in Orissa 
nd may probably be identified with Chandavali--Dhamra 
region which is even at present a citadel of both Saivism and 
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Nathism. The‘Natha as a school of Saivism seems to have 
.accultured a lot from different religions in course of its primary 
evolution. It as its trend of evolution testifies, was influenced 
by upani$adas, Saktaism, Vaisnavism and Tantricism of both 
Brahmanical and Buddhist nature. The supreme Reality of 
this school is called Sacchidananda®” the Absolute Truth$® the 
Supreme Reality transcending all dualism and Non-dualism®?® 
and in such conceptual delineation this school thus carries on 
the inflience of Upanigadic monism. This school admits the 
influence or Saktaism in as much as that this school considers 
Sakti as inseparable from Siva.*° The Supreme Reality of 
this school called as paramasiva like that of Mattamayura 
Saivism is accompanied by Vishnu from the right hand-side.“ 3A 
This testifies that this school admits influence of Vaignavism 
and Saivism. Siva as the supreme Reality of this school 
differs much from that of otber school and resembles much 
with that of Mattamayura Saivism which calls its Supreme 
Reality as Paramagiva. The supreme Reality of the Nathas is 
‘Conceived as parambrahman and is beyond all thought- 
‘Construction. The Nathas most probably accultured the 
doctrine of Sahaja both from later-upanisadic culture and 
Sahajayana.*£ The four Sunyas narrated in Hathayoga. 
pradipika are though not the blind imit:tion of those of 
Sahajayana, it appears that the Nathas borrowed these concepts 
primarily from this school and adjusted them in their 
yoga in consonance with their Nada-Vindu pbilosophy.¢# 
Chandavali Dhamra region probably being the dncient Chandra 
dvipa gave birth to the primary Knowledge of Nathism in 
course Matsyendranath’s search for sacred wisdom. Being 
nearer to Amarddaka or the present Amardda in Mayurbhanja 
this region was undoubtedly under the influence of Mattamayura 
‘Saivism at least from the days of Amarddakatirthanatha 
Rudrasambhu. In course of the origin and evolution of the 
school of NAthas in Orissa the place Amarddaka alias 
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Amardda, Somegvara linga Adipitha of Ranipadia Ranipur 
Jharial, Suvarnapura alias Sonepur, Hirapur near Bhubaneswar 
and many others appear to have contribu‘ed an eye-catching. 
share. 


Orissa during the early medieval age of the Indian History 
seems to have represented a happy amalgam of different religious 
schools. The Guhyasamaja Tantra an early Tantric text 
of Vajrayan appears to have indicated an assimilative toleration 
between vajrayana on the one hand and Saivism, Vaigsnavism 
and the worship of Brahma on the other when it describes 
KayaVajra, Vak Vajra and Chitta Vajra—the three aspects of 
Vajrasattva as Brahma, MaheSvara, and Visnu respectively,44 
The Guhyasamaja Tantra while referring to the Virajaska 
Mahamandala in its opening chapter*® and corroborating 
many good reasons in its doctrinal aspects in favour of its. 
origin in Viraja or GuheS$varapataka or Guhadevapatak or 
modern Jajpur.*8 suggests its origin in Orissa possibly in 
seventh century A. D. Indrabhuti the Tantric Buddhist king of 
Sar-balaka alias Sambalpur while professing an identity 
between Vajrasattva and Lord Jagannath and the adorability 
of this Supreme God by all virtuous men who has conquered 
the evil-proclivities of mind.*#? witnesses a sense of religious 
harmony in his work Dr. K. C. Panigrahi while making a 
careful and critical observations of the sculptures of 
vaital temple in Bhubaneswar suggests reasonably the pre- 
valence of a happy amalgam of different religious schools 
during the age 6f the Bhaumakaras in Orissa.“® The Malga 
copper plates*® of Samanta Indraréja while describing this. 
king as Paramamahesvara and Sriniketapratimatisuchirah 
suggests him as a devotee of both Siva and Visnu and also the 
peaceful coexistence of both Saivigm and Vaignavism in South 
Kogala. The Sirpur stone Inscription of Queen mother 
yasata.’? While referring to so many gods and goddesses also 
suggests the religious liberalism of the rulers of South Kofgala 
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and indicates the peaceful coexistence of different religious 
schools in this kingdom. Witnessing the growth and peaceful 
co-existence of different orthodox and heterodox schools of 
Hinduism in a singular premise from Sixth century A. D. 
onward, Ranipur Jharial indicates the development of a 
remarkable assimilative toleration between Saivism, Vaigpavism 
‘Saktaism, Brahmanical Tantricism and Tantric Buddhism 
during the middle age of the Indian History. It is probable that 
the ideal of Hari Hara unity developed in Gandhatapati alias 
Ganddharadi, Kantilo, Harishankar in the district of Bolangir 
and consecrated to its acme in thc cult of Lingaraja in.5°A 
Bhubaneswar was more or less and directly or indirectly influ- 
enced by the ideal of the unique assimilative toleration evolved 
in this place. This ideal probably prompted « Mattamayyra 
Saiva ascetic of this place to record the names of so many 
deities in his Inscriptions.®¥ The grand synthesis of the 
doctrines of different religious sects, traceable in a remarkable 
assimilative toleration in the cult of Jagannath in Orissa seems 
to have accultured a lot from the ideals of religious amalgam 
of these places which had been grown in different phases of 
time. It is possible that owing to this cultural assimilation, the 
holy triad of Purusottama Kshetra in Orissa-Jagannath, 
Balabhadra and Subhadra—are conceived in many texts as 
Hindu Trinity-Visnu, Siva, and Brahma®5* and Jagannath is 
narrated even as Buddha and Bhairava.°® The influence 
of Siva-Sakti cult of Braumanical Tantra and the 
impact of Tantric Buddhism are indeed profound on 
the cult of Lord Jagannath.5¢ On the possible reading of 
Somesvara Temple Inscriptions of Ranipur Jharial jit appears 
that the brick Indralat temple of this place was probably the 
temple of Lord Rama in origin. The temple possibly built 
by King Indra or Jndravala who according to his Malga 
copper plates was equally devoted to Lord Siva and Lord 
Vignu indicates the popularity of Ramayanic culture in this 
area as it bears ‘on its body a sculpture of Hanuman carrying 
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‘Gandhamarddana hill. Rama in Jndian culture is generally 
‘conceived as an embodiment of Lord Visnu. Avataras 
or the incarnations and Avataravada or the theory of 
incarnations are depicted in a number of texts of Indian 
literature from a reliable antiquity. Although the distinctive 
trace of the doctrine of embodiment is not marked in Vedas, 
Ri; Veda in one of its hymns? “A delineates Visnpu with three 
strides and the whole universe as the product of these strides. 
It is possible that this hymnal theme was converted into an 
anccdote in later time and was made the basic foundation of 
the mythology of vamana or Trivikrama incarnation of Lord 
Visuu. The Boar incarnation of Vignu as it is rightly stzggested 
by the scholars is depicted in Taittiriya Sar hita, Satapatha, 
Brahmana, Harivm$a, Matsya purana, Visnu purana and many 
other texts.8” A fish described as the saviour of Manu during 
the deluge in Satapatha Brahmana was identified as the Fish 
Incarnation of Vishnu in the Indian puranas.58A The Man- 
lion or Narasix ha Incarnation of Vigpu is described in Taitti- 
riya Aranyaka, Mahabharata, Harivm$sa, Matsya pu'gna, 
Padma purana, Kurma purana, Viggu puiana, Siimat Bhaga- 
vata purana, Visnudharmottara purana and many other texts, 5 
Various incarnations of Vignu are delineated in the Narayaniya 
section of Mahabharata, Harivar Sa, Vayu purana, Varaha- 
purana and Bhagavata purana®? while professing the basic idea 
of the Indians on the theory of incarnation Srimad Bhagavat- 
gita suggests that the supreme Lord incarnates himself to pro- 
tect the righteous, to exterminate the mischievous and to 
establish the sacred law of phenomenal continuity from age to 
age, when the evil raises its malavolent,,force and disturbs the 
smooth function of Dharma or the sacred law of phenomenal 
continuity.58 The theory of the incarnation of Lord Vignu is 
believed to have becn established popularly: during the Age of 
Imperial Guptas in India. when the- Simhadamana coins of 
Kiumaragupta describes this king as “Sakghadiva Narasig hah 
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Sirrhamahendro Jayatyanigham” or as “‘the real man-lion who: 
conquers regularly the king-lions.”5®° When many of the 
puranas composed during this age describe various embodiment 
of Lord Vishnu and when prabhavati the daughter of Chandra- 
gupta-lI and the beloved queen of Rudrasena is narrated as the 
devotee of Rama Dasarathi.¢° In view of all these illustrations, 
it is thus probable that the faint and indistinct notion of incar- 
nation of Vignu arose in later vedic era and by the age of the 
Imperial Guptas, it was already established on a popular 
footing. ¢ * 


In view of many good reasons®# and the occurence of the 
themes of Ramayana in the sculpture on the body of brick 
Indra!at temple of Ranipur-Jharial, it appears that South 
Kosala believed on the divine character of Rama, the epic hero: 
of Ramayana at least as early as Seventh century A. D. The 
temple of Indralat at Ranipur-Jharial—probably being a temple 
of Lord Rama and a monument built by Indravala—seems to 
have played a vital role in diffusing this belief in South Kofala. 
The Patna Museum Copper plates of Mahéasivagupta Yayati, 
issued from the capital Vinitapura, the modern Binka on the 
bank of Mahanadi records a poetic simile of Ramayanic theme 
in its description of a war between the Somavams$si king Svabha- 
vatungs and the chedi king Lakshmanaraja.°8 Such a simile 
in the description of a political event however amply proves 
that the Ramayanic culture was popular in South Kosala. It 

4s possible that the cult of Rama in Ranipur-Jharial had a share 
{in raising the popularity of the culture of Rimayana in South 
Kosala. The themes of Dagavatara or the ten incarnations of 
Vignu carved around the image of Vignu on a stone in Saintala 
also corroborates this view so far as the spread of this culture 
in the neighbouring area of Ranipur Jharial is concerned. This 
stone image of Saintala is identified as the relic of a Vignn 
temple of this place and is assigned to seventh century A. D.°¢ 
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South Kosala, at least from the age of the rule of Soma- 
vamsis appears to have been a famous citadel of Nrisimha 
worship. The Sirpur Stone Inscription of Queen vasata the 
mother of Mahasivagupta Balarjuna and the spouse of the 
king Harshagupta records an opening invocation to the man- 
lion incarnation of Lord Vishnu or Nrisimha.¢® The Indralat 
temple of Ranipur Jharial carries on its body the sculptural 
representation of Nrisimha slaying Hiranyakashipu.®®¢ An image 
of man-Lion or Nrisimha is lying unpreserved even at present 
on a bank of a tank called Hadvanoh in udepur near Titila- 
garh.¢? Around the Stone image of Vishnu at Saintala the 
image of man-lion is found engraved along with other embodi- 
ments of this god.°8 The temple of Narasirthanath located 
on Gandhamarddana mountain near padampur in Sambalpur 
district contains the image of Nryisincha, which is worshipped 
popularly by the people even at present from the different parts 
of Orissa. Among the people of Orissa and even abroad, this 
place has acquired the fame of becoming a papabaramna Tirtha 
or sin-removing holy place. This Nrisincha image from the 
iconographical features displays the body of a lion and the 
face of a cat. Bacause of these iconic feature this image of 
Nrisrtha is called Marjarakesari.¢°° or Vidala-Narasircha. 
From an inscription engraved on a wall of this temple, it is 
noticed that this temple was constructed by Vaijaladeva the 
son of Vatsarajadeva in the cyclic year vikari on Hasta 
Nakshatra, Friday, fullmoon day of Chaitra and dedicated the 
village Lohasinga and one hundred cows for the regular adora- 
tion of this deity."° So far as the astrological calculation of 
the day of this inscription is corresponds to 17th March 1413 
and the village Luhasing@a may be identified with a village of 
the same name located in a reliable nearhood from the moun- 
tain of Harishankar. A puranic text named Nrisincha Mahat- 
mya, written by Lakshmana Mishra, and published by Rajendra 
singh Bariha, the Zamindar of Padampur Borasamvar”* 
hawaver encoests that Niisiir-ha was worshipped originally in. 
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the hill of Gandhamarddana by the Kandhas, an aboriginal 
tribe of this area. While delineating the oritin of Vidala- 
Narasirzha of this place, Nrisimba Mahatmya narrates a 
well-conceived mythology the essence of which is recorded 


as follows. 


“In the forest named Subahu a sage named Udanga was 
living with his wife. The couple so living in this forest had a 
daughter named Malati. Bcing grown up Malati was raped 
by Ravaya, the king of Lanka. Being cursed Yama, the guard 
of Ganesa became a rat or, Indura of abnormal shape and 
assumed the name ‘Yama-Indura.’ This yama-Indura also raped 
Malati. Because of these rapes and forcible inseminations 
Malati the daughter of Udanga gave birth to a demon called 
Mushika in due course of time. Mushika because of his in 
herent devilish nature first killed and swallowed his mother. 
Having propitiated Lord Siva in a well-regulated penance of 
unquestionable moral rigidity, he became as powerful as the 
terrible demons of Indian mythology. Gods being affraid of 
his oppressions approached and prayed Goddess Durga for 
granting them fearless refuge. Durga, to ensure protection to 
the divine world fought with the demon Musika but, alas! 
she was defeated. Gods thereafter approached Lord Vighnu 
and sought his blessing for tkeir protection. Vignu by that 
‘time had assumed the incarnation of Rama and as Rama, he 
consoled the gods for their quick relief. Rama chased Mushika 
in the incognito of an extra-ordinary tiger to kill him. Being 
affraid of this tiger, the demon assumed the form of a rat and 
went into patala or ~the Underground mythical world through 
a tunnel of this Gandbamarddana hill. From those days 
.Ramachbandra remained watching the demen at the outer 
end of this tunnel in the form of Vidala Narasimha or 
Marjarakesar?”’.”# 

‘This mythology is described in Nrishircha Mahatmya is 
‘beliebed-to have been composed by Lakghmana Mishra in the 
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Nineteen ‘the century A. D. on a brief note of its theme by one 
poet named Yoga Das and late Mr. S. P. Das however suggests 
that this note was propared by poet Yoga Das on the advice 
of Bhojaraja, the fifth Chauhan ruler of the Patna Ruling 
House of which Ramaideva was the founder.78 Bhojarajadeva 
is believed to have built the fort of Bhojagarh near the hill 
of Gandhamarddana about 18 miles south-west of Padampur.? + 
In view of a dominant note of mythical imagination, it is 
implausible to search for a truth in this mythology especially 
with regard to its personalities and events in historical perspec- 
tive. But what appears a truth in this mythology is that the 
cult of Rama during the imagination and diffusion of this 
mythology in the reign of the early Chauhan rulers of Patna 
in their kingdom had a profound influence on the conceptual 
growth of the religious beliefs of the people. While in most 
of the places of Indi.« either Vigsnu or Krishna is believed as 
Avatarin or Source of several incarnations, itis really curious 
that Rama is conceived in the kingdom of Patna under the 
Chauhan rule as the primary source of Vidala-Narasimha or 
Marjarakesari incarnation. Ramayanic influences made pro- 
found on the people at large in South Kogala partly because 
of the Rama worship in the brick Indralat temple of 
Ranipur Jharial from the days of Somavarrtsi rule and 
partly because of the preaching and Dpopularising of 
Ramayanic culture among the people of Orissa by 
Narahari Tirtha and his followers appear to haye exalted the 
status of Rama and Ramayanic deities in the mythical belief 
of the people of Orissa including Patna. A corroborative 
proof with regard to the elevation of tke status of the Rama- 
yanic deity Sita during the fifteenth century A. D. in the empire 
of Gajapati Kapilendradeva is also tjaced out in Vilanka 
Ramayna of poet Sarala Das. It°is also interesting that the 
time of Bhojarajadeva, the fifth chauban ruler of Patna, that 
of- poet Yogi Das and that of poet Saraladas appear very 
near to each other. € 
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Saktaism probably being prominent in Ranipur-Jharial from 
seventh century A. D. in a closer allince with the cults of 
Siddhesyara Siva and Siddhayogesvari Chamunda had a 
profound influence on the cults of Goddesses in this area. The 
SAaktaism of Ranipur Jharial appears to have assimilated the 
influence of Aryan and non-Aryan concepts in course of its 
development. The Saktaist images of Ghodar, Udepur, 
Kendumundi Titilagarh, Saintala, and Belkhandi while 
displaying remarkable affinities with those of Ranipur-Jharial 
especially in many respects of their designs, decorative notifs 
and carvings appear to have admitted the profound influence 
of the Saktaism of Ranipur Jharialk The images of the 
Saptamatrikas in the putlixhet of Ghodar resemble to a 
considerable extent with those of Saptamatrikas in Ranipur 
Jhariall Goddess Vastren worshipped by the people in 
Titilgarh, Desil, Kursud, Icchagaon, and many other places of 
Titilgarh Sub-Division is probably the Vatsadaghna of 
Ranipur Jharial It appears that the name of this goddess 
has been corrupted in the march of time. The goddess Vastren 
is also worshipped in Jayeepur in Patnagarh sub-division. In 
a number of these places this goddess is alos called as 
Jugnibudhi. Makribudhi adored in Bhusalat in Sonepur sub- 
division was most probably the regional corruption of 
Vanaranana worshipped in the yogini cult of Ranipur Jharial. 
The goodess udandebta venerated by the people of Desil in 
Titilagarh sub-division may be identified with the bird-faced 
yoginis described in the list of Skandapurana and others.75 
Ranipur Jharial is indicated as the Adipitha of yogini worship 
in the description of yogini tantra as somesvaralinga 
Adipitha"?¢ It is probable that the Tantric worship of yogini 
first began in this ,place and from here it travelled to Surda, 
Hirapur, and other placds of Orissa and even abroad. The 
cult of yogini in the process of its evolution at Ranipur 
Jharial appears to have supplemented the growth of’ the 
cult Bhairava and many ‘Tantric deities in the neigh 
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bouring area of Ranipur-Jharial. It is possible that while in 
Tantric Saktaism Sakti assumed ths physical manifestations of 
numerous yoginis in Agyan, Non-Aryan and Tantric Buddhist 
cultures, Siva assumed the forms of so many Bhairavas in 
Tantric Saivism. Eoth in Tantric Saivism, and Saktaism 
the ideal of Siva-Sakti inseparability is accepted as the 
Central doctrine. The Oncness or the insepar ability of Siva 
and Sakti was though originally developed by Agamic or 
Tantric Saivism and Saktaism, it had also a pround influence 
over Tantric Buddhism and Vaisnavism. In Tantric Buddhism 
the male principle is popularly named as Karuna, Upaya or 
Yogin while the female principle is called Sunyata, Prajna or 
mudra besides their all other names.?°A In Hevajra Tantra, 
ths female principle is called prajda or mudra while the male 
principle is called Upaya or Yogin and their perfect union is 
called Bodhichitta or chitta or mind bent upon the realisation 
cf Bodhi or perfect enlightenment.?”” The Guhyasamaija 
Tantra also defines Bodhichitta as the absolute oneness of 
Sunyata and Karuna is also know as Yuganaddha.”® 
Napgarjunapada in the yuganaddha-prakasha of his paiichakrama 
explains yuganaddha as the unity of (i) Semsara alias proclivity 
and Nivritti alias non-attachment (ii) the transcendental 
nature of Samklesha or phenomena and the Vyavadana or 
Absolutely pure consciousness or the supremest Noumenon (iii) 
all the illusive mentations and the supreme wisdom of Ultimate 
Non-origination (iv) Grahya or perceptible and Grahaka or 
perceptives so as to: cease their illusive discriminations and (v) 
prajija and Karuna. As Dr. H. V. Guenther suggests. 
yuganaddha symbolises “the unique harmony and interpenetra- 
tion of masculinity and femininity of blunt truth and symbolic 
truth of intelligence and emotionality” end “‘points to the 
solution of problems of haw to solve the conflict that is ragging 
within us” and “is based upon the split between intellect and 
emotion as well as between thought and action”,82 
Yuganaddha intimately connected with Bodhichitta causes 
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procreation in its Samvritta or relative aspect while in its. 
paramarthika or transcendental aspect it causes the upward 
motion of Bodhichitta to Mahasukha plzxus in human body 
and stabilising the Bodhbichitta there enables the adherent to: 
realise the supreme truth of Sunyata which ceases all illusive 
mentation and qualifies the adherent to realise univers-in-one, 
and one-in-universe as one and the same.8? The Tantric 
Buddhism as many scholars reasonably advocate originated. 
in Orissa, the ancient Oddiyanakshetra and it is probable that 
towards the development of the Tantric Buddhist polarity 
symbolism Orissa had an eye-catching share of contribution. 
The Saktaism and Tantric cults of Ranipur-Jharial appears to 
have enriched this Orissan Contribution in alliance with other 
places of Orissa. The Orissan Vaisnavism centering around 
the cult of Lord Jagannath appears to have followed the Tantric 
ideals of Siva-Sakti unitv or the unity of male and female 
principles when profound influence of Saktaism is traced out 
in several aspets of this cult,®୫ the Kalika purana of eleventh 
century A. D. describes Goddess Katyayani and Jagamath as 
the joint-sovereign of Odra®* and Tantra Chudamani narrates 
Vimala as Bhairavi and Lord Jagannath as Bhairava.e8 It 
is probable that Ranipur-Jharial encouraging the growth of 
the cult of Bhairava in the Tantric worship of Yogesvari 
chamunda disseminated this cult to Ghodar, Khifjjali Mandala 
with its capital at Dhritipura and to places like Belkhandi, 
Charoda and Singhijuba.8୪A Ghodara located near Titilagarh: 
displays on the rocks of its Bhairo Dungri image of Bhairava. 
and many other Tantric deities. This Bhairo Dungri while 
showing the engraved image of Ekapada Bhairava and 
Matrikas exihibits yantra or Tantric diagrams on its rock.8™ 
Belkhandi while showing different images of Tantric nature has 
also possessed the image of Bhairava. The Bhafijas ruling 
over the regions of Baud, Sonepur and Binka record opening 
invocations to Bhairava in a remarkable number of their copper 
plate inscriptions.$8 It appears’ that- Ranipur-Jharia] while 
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diffusing the ideal of Hari-Hara—Oneness in its cult of 
Siddesvara Siva and Vaisyavite Rama to Gandharadi and 
Harishankara spread this cult of Bhairava to Khinjali Mandala. 
under the Blhafjas and subsequently conquered by the 
Somavan Sis.°8A It is probable that the ideal of Hari-Hara 
oneness encouraged by the cult of Siddhesvara Siva and Vighgu 
in the twin temples of Gandharadi during the rule of the 
Bhanjas travelled to Kantilo, Bhubanesvar and Puri during the 
rule of the Somavarr$sis. Charada displays the cult of Bhairava 
in its K-apilesvara temple, and was a part of Khinjali Mandala 
being nearer to Royara probably identical with present Rohila 
near Binka. It is possible that the cult of Bhairava prevalent 
with the worship of K-apilesvara Siva during the Bhafgija rule 
was established with an institutional adoration in the 
Kapilesvara temple of Charada during the rule of the 
Somavamsis. This Siva temple at Charada was probadly built 
by Mabhafsivagupta Yayati-I when he ruled over his kingdom 
from his capital Vinitapura, the modern Binka on the bank of 
river Mabanadi. 


Saktaist concept of Yoginis which was consecrated into a 
Tantric cult, first probably in Ranipnr Jharial, the ancient 
Somesvaralinga Adipitha.°° Appears to heve influenced the 
Tantric Buddhism in the latter’s assimilation of several Saktaist 
deities into its fold. Various Saktaist deities of Brahmanical 
Hinduism figuring in several places of Sadhanamala and 
Nispannayogavali.*° appear to have crept into Buddhist 
Santra as a result of the influence of# Indian Saktaism and 
Brahmanical Tantricism. As the Somegvaralinga éadipitha 
described in yogini Tantra may reasonably be explained as 
Adipitha of the Tantric worship ofe the yogini and may for 
many good reasons be identified with Ranipur-Jharial.*i it is 
prebable that the influence of Indian Saktaism and Brahmanical 
Tantricism on Tantric Buddhism was more or less prompted 
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by the religious development of this place during the origin 
of this Buddhism in Orissa. 


The Somegvara Temple Inscription of Gaganafsiva II at 
Ranipur Jharial—as it is suggested earlier from its probably 
correct reading®®? suggests Somasvami, Siddhesvara Lakshmi 
and Rama as the main adorable deities of this place. Lakshmi 
of this inscription probably refers to Siddhayogegvari chamunda 
of this place in consonance witit the description of Devi 
Mahatmya in Markandeya purapa.°? In Devi Mahatmya 
in the first episode related with the appearance of Mabhakali 
Brahma prays this goddess as Sri or Lakshmi and even as the, 
cause potency behind the physical manifestation of Hindu 
Trinity,** in the second episode of this Saktaist tex, Mahala- 
kshmi is narrated and saluted as Sri or Lakghmi®® and in the 
third episode Mahasarasvati is described as Lakshmi.?¢ It is 
all the more interesting that Sridurgasaptagati while describing 
the importance of Mahalakghmi suggest her as the first and 
primal of all, as the mistress of Triguna or Sattva, Rajas, 
Tama, which are the propelling factors for creation, conserva- 
tion and desecration of the Universe, as the sublimest Mistress 
of the whole cosmos and as Omnipresent in every thing and 
being of the Universe, ® 7 Saktaism originated in the lap of the 
cult of mothergoddess in India in course of its evolution, 
appears to have been associated with the idas of vegetation 
and fertillity from its primary days. The cult of motbergoddess 
prevalent among the people or early Harappan Civilisation of 
India testifies the association of mothergoddess with the 
concepts of vegetation and fertility while in one of its terracotta 
seals it exihibits a nude female figure, upside down with legs 
wide apart and with a plant issuing out from her womb.®® 
Scholars, in their analyses’ of human sexuality, suggest female 
sexuality and fertility as important concept of the earliest 
sedentary agricultural societies which appeared in tue 
Mediterranean regions since a remote antiquity and consider 
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the human sexuality as associated with the fertility of natural 
order.°° Asa general iinpression is traced out among the 
scholars the worship of yoni and phallus evolved from the basic 
ideas of the fertility of natural order and animal sexuality. 
The fertility of natural order lies at the root of vegetation. 
Devi Mahatmya while magnifying the power and majesty of 
Sakti in multiple ways of description conceives her as 
Sakambhari.*°0° As the goddess of Vegetation or Sakambhari, 
Sakti expresses her ability to preserve the creatures of the whole 
animate world by vegetables produced from her body and 
capable of continuing vitality,193 Marshall informs to have 
traced out a devics on early Gupta terracotta sealing which 
shows a goddess with a lotus emerging from her neck.10®2 


Lakshmi in Orissa worshipped generally with the Manavasa 
Tradition during the months of Margafsira and Pausa and in 
an interrelation with the cult of Jagannath appears to have 
been the Saktaist Mahalakshmi of Devi Mahatmya in her 
.origin. Being considered as the presiding .deity of harvest, 
wealth and material prosperity by the people of orissa in 
general and being adored with the Manas or the measuring 
.article full of paddy, this Lakshmi appears to have maintained 
.an idea of vegetation in course of her evolution. The monthbs 
of Margasira and Pauga generally appear every year as the 
time of harvest all over Orissa. The images of Lakghmi 
venerated in most of the houses of ‘Orissa during these two 
months on each Thursday are made of woods and dried plants 
of paddy generally. In the houses of the ‘well-to-do persons 
images made of brass and even gold aré also adored. Almost 
in every Hindu house Lakshmi is worshipped by the women 
with the material of worship prepared by their own hands and 
no consideration of caste, untouchability or sectarian categor- 
‘isation of orthodox Brahmanical nature are taken into account 
in this reverence. The materials of adoration consist of flowers, 
scented stieks vermillion, rice, durry, chakes of rice and item of 
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strictly vegetarian nature. This worship needs no Brahmin 
either for cooking or for priestly functioning. In this worship. 
each woman-worshipper rises from the bed from the earliest 
dawn on Thursday, takes her bathe, decorates the floor of her 
house and the entrance of the house with the drawing of lotus, 
feet of Lakshmi, worship-jug or Kalasa and many other 
auspicious signs by a mixture prepared of the water and powder 
of rice, consecrates the image of Lakshmi on a wooden seat 
called Khatuli, worships her with the materials of adorations 
described above and sings a text called Lakshmi purana in the 
honour of this goddess. It is also observed that in serveral. 
houses of Tribal localities, the tribal women sing Lakghmi- 
gatha in regionl language in western Orissa in the honour of 
this goddess in course of this worship. In some tribal houses 
of western Orissa the legend of Lakshmi is read loudly in prose 
form. The themes of this Lakghmi purana, Lakshmi; gatha. 
and the legend of Lakshmi in prose from narrate a story on 
the majesty and poweriulness of Lakshmi. The story is. 
recorded as follows— 


“Lakshmi, the consort of Lord Jagannath comes out of 
Srimandir or the temple ot Lord Jagannath at Puri and visits 
all the houses on each Thursday of the month of Margagira 
for accepting her adorations by the women of Orissa. Once 
while so moving from house to house on a Thursday of 
Margasira She observed that many of her women worshippers 
had neglected the Sacred process of her worship. In course. 
of her travel she saw many women-worshippers remaining 
asleep in indecent manner. While travelling from house to 
house with a glimpse into the moral laxity of women against 
filial order, she arrived in the house of a low-caste woman. 
called Sriya Chandaluni who had really maintained an unimpe- 
achable morality of remarkable standard in her filial order, an 
impressive purity of character and had fairly translated into. 
practices all the sacred rules of Lakshmi-worship. Being, 
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impressed of her good conduct, devotion and purity of her 
character, Lakshmi accepted the worship of this so-called 
untouchable woman gnd conferred so many boons for her 
material prosperity in this world and for her spiritual salvation: 
at the ultimate cease of her longevity. 


Lakshmi came back to the temple of Lord Jagannath at 
Puri or Srimandir at the end of her travel on that day, Balarama 
the elder brother of Lord Jagannath raised serious objections 
against Lakghmi for her visit to the house of an untouchable 
lady. On this protest of Balarama, a conflict of harsh and 
underisable words thus ensued between Lakshmi and her 
husband. In humiliation, this goddess left the Srimandira and 
lived in a palace which was constructed nicely by Vigvakarma. 
on the seashore. After her settlement in this beautiful palace, 
she ordere { Astavetalas or the Eight vetalas and Nidravati, the 
goddess of sleep to cause disaster to Lord Jagannath and his 
elder brother. The goddess of sleep caused deep slumber in. 
the eyes of Jagannath and Balaram and all their wealth was 
stolen away by the vetalas. With the loss of affluence the two: 
divine brothers became poor and destitute of food and drinks. 
they began to live on begging but even in this miserable way 
of their living they failed to get their minimum necessities 
because of the miraculous events caused by the supernatural: 
powers of Lakghmi. The’ miraculous events caused by the 
supernatural powers of this goddess are described as the 
disappearance of foods, earthenware of cooking and the failure: 
of the inflamation of fire even with the suitable fuel. Being 
incapable of collecting the minimum ne€ds of living, the two: 
divine brothers atlast arrived at the palace of Lakshmi where 
they are, drank and appeased their natural appetite satisfac-: 
torily and a compromise was made between Lakshmi and her 
husband Jagannath for their harmonious living at the- 
Stimandira. This compromise was well-conditioned by the 
promise of Lord Jagannath to allow Lakshmi for her visit to- 
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any body’s house on each Thursday of Margasira irrespective 
of Caste disctimination and to eradicate untouchability from 
the precinct or Srimandir in the collective eating of 
Manhaprasada”.108 


Although the legendary traditions of Lakshmi in Lakg$hmi 
purana. Lakshmigatha and in its prose style appear as 
composititions of later date following the origin of oriya 
Janguage and literature it seems that the original concepts of 
this legend grew from a remote antiquity. The Mabhayanic 
text Suvarnaprabhasa sutram even with its latest interpolations 
and translation by the early eighth century A. D.2°* delineats 
‘§r1 or Sriya Mahadevi as identical with Lakshmi and considers 
her as the goddess of the good harvest of paddy.30°5 It clearly 
narrates that one who is interested for the aboundance of the 
paddy will worship Srimahadevi, having purified his own house 
and offering the materials of worship by his own hands.21°° 
It is suggested that the worshipper will have the abundance 
of paddy if Sri is propitiated with the propitiation of Buddhas 
and Bodhisattvas.3°7 Reference to Tejas, Sri and Lakshmi as 
interrelated divinities in a chapter of this text called Dridhaprg- 
ithividevataparivartta which deals on the majesty of Earth 
appear meaningful because of basic relationship between earth, 
vegetation, harvest, wealth and physical lusture of human 
beings.*°8 The legends of Lakghmi in Lakshmi purana, while 
‘conSociating this goddess with Lord Jagannath worshipped in 
Srimandira at puri cites references to miraculous activities 
of Lakghmi and even to eight Vetalas. Orissa during the 
age of Bhaumakara was a citadel of Saktaism, Brahmanical 
Tantricism and Tantric Buddhism. The Vaital temple at 
Bhubanesvar, considered generally asa temple of Tantric 
importance and as a monument of eighth century A. D.*°8A 
amply testifies that the Tantric cult of vetalas prevailed in 
Orissa during the age of the Bhaumakaras.30°9? The presiding 
deity of this vaita! temple is the image of a terrific Chamunda 
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whose Tantric cult was consociated with the Tantric propitia- 
tion of Vetalas who are generally believed as the media of 
Kapalikas and Tantric adherents for attaining Siddhi or Tantric 
perfection.3° The Tantric Buddhist text Nispanna Yogavali 
cites reference to Vetali in Jnanadakini Mandala, Saptadagat- 
maka Hevajramandala, Navatmakaherukachatustayamandala, 
yogamvaramandala and pafichadakamandala.322A Tantric 
Buddhist goddess with six faces and twelve hands and holding 
different weapons is identified as Vajravetali.13¢ In Devi 
Mahatmya probably an interpolation of sixth century A. D. to 
the Markandeya purana Sakti figures as chamundaii?Aa and 
yoganid:a identical with Nidravati of Oriya Lakshmi Purana 
appears as the Sakti of Vispnu.31® Brahma in Devi Mabatmya 
prays Bhagavati Nidra or Yoganidra as Sri or Laxmi and 
addresses Visnu as Jagatsvami whick is synonymous with Lord 
Jagannath.33¢ In the Saktaist and Tantric texts Vaignavi as 
one of the Saptamatrikas and Sakti of Vispu figures with the 
weapons conchshbell, discuss, club and lotus and vehicle Garuda 
of Vignu. It is really meaningful that although the image of 
Vaispavi or Narayanimatrika of the Vaitala temple at Bhuba- 
neswar shows in her four hands the conchshell, discus, club and 
perhaps a lotus the weapons of Lord Vignu, it does not show 
Garuda as its vehicle on the pedestal.*±5 Instead of a Garuda 
the pedestal of this Vaignavi image displays a human figure with 
its left hand upraised.13¢ This figure while corroborating the 
interrelation between Vaisnavism and Saktaism Vaisnavi of 
Vaitala temple and Corpse-Vehicled or pretavahana chamunda, 
and Vaignavi and Vetala suggests that Vaisgavi in Orissa 
was worshipped by left-handed practicg during the Bhauma Age 
in Orissa. According to Saktisangama Tantra a work of late 
Seventeenth century A. D. Kalinga stretching from the east of 
the seat of Lord Jagannath upto the riverine regions of Krisna 
was a land of left-handed practice.33” Suvarnaprabhasa 
Sutram, while describing Sri or Sriyadevi or Lakshmi inthe 
nature of Orissan Lakshmi as, the presiding goddess of paddy- 
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harvest describes VIRAJASKA the ancient Virajakshetra or 
Jajpur of Orissa as a sacred land and as the cradle of the 
doctrine of Suvarnaprabhasottama.318 Sarala Das describes 
Lord Jagannath as Buddha and the holy {riad-Jagannéth, Bala- 
bhadra and Subhadra as Hindu Trinity.323° JIndrabhuti in bis 
Jnianasiddhi invokes the primal Buddha Vajrasattva of Vajra- 
yana as Jagannath and as Sarvajinavararchitam or adorable by 
all Jinas.320° Jina here does not signify Jaina but really means 
the conqueror of evil proclivities.323 Sarvajina here means the 
virtuous persons of all religions prevalent in Orissa during tanis 
period. Sriguhyasamaja Tantra probably originated in Vira- 
jaska or Virajakshetra describes Vajrasattva as the harmony of 
Kayavajra, Vak vajra, and chittavajra and considers Kayavajra 
as Brahma Vak vajra, as Mahesvara and Chittavajra as Vispui#®$ 
This early Buddhist Tantra thus conceives the unity of Hindu 
Trinity in Vajrasattva like Sarala Mahabharat in the triad of 
Lord Jagannath worshipped in Puri and many other places of 
Orissa. Suvarnaprabhasasutram calls Lakshmi as Sri or Sriya 
Mahadevi and it is really interesting that the oriya Lakshmi 
purana names the devoted worshipper chandaluni as Sriya.222 
The influence of Non-Aryan culture appears to have accompain- 
ed the cult of Lakshmi described in Suvarnaprabhasa sutram, 
and the legend of Lakshmi occuring in many forms because this 
Mahayanic text advises the worship of Lakshmi by the worshi- 
pper himself without employing a Brahmin for the purpose and 
the legend of Laksmi describes Sriya, a low caste Chandala 
Woman as the devoted worshipper of Lakshmi. The Tantric 
texts whether Brahmanical or Buddhist extoll woman generally 
as the relative manifestation of Sakti or prajna.134¢ The Oriya 
Lakshmi puran while describing Lakshmi as more powerful 
than Jagannath adds importance to the role of woman in the 
family. As the system of -Tantra belives, Siva united with 
Sakti is all powerful while Siva isolated by Sakti powerless 
like a corpse. The Oriya Lakghmi purana professes this beriéf 
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in the sense of its clear depiction that Jagannath accompanied 
with Lakshmi is all powerful but Jagannath separated from 
Lakshmi is a moveing beggar of the way.325 Tlluetrations thus 
represented from various sources in a consistence with the reli- 
gious development in Orissa and the sources witnessing a relia- 
ble proximity of time in their corroborative description however 
suggest that the antiquity of the pristine concept of the Orissan 
Laxmi may be dated back to the eighth century A. D. as the 
latest on various good ground. The authors believes in one of 
his works that the cult of this Lakshmi was probably associated 
with the cult of Jagannath while the Bhaumakara ruled in 
Tosala from eighth century A. D. onwards.3$° The Bhauma- 
karas are believed as the rulers of Non-Aryan origin. They 
came from Assam to Orissa where they held the reigns of the 
government. As both Assam and Orissa during the age of the 
Bnaumakaras were the lands of Tantric importance, as many of 
the Bhauma rulers extended generous patronagc to Tantric 
Buddhist scholars and as many of the Bhauma queen assumed 
the epithets Katyayani and paramavaignavi, it is probable that 
the cult of this Tantric Lakghmi was consecrated in the temple 
of Lord Jagannath at Puri during their rule.3$" In Kalika 
purana, Lord Jagannath and Katyayani are described as the 
joint sovereign of Odra alias Orissa.*28 All these discussions 
thus give a reasonable impression that the cult of the Manavasa 
Lakshmi in Orissa originated and developed in this province 
from eight century A. D. with the influence of Saktaism. 
Orissan Vaigpnavism, Brahmanical Tantricism, Tantric Buddhism 
and the Non-Aryan culture of Orissa. With the prominence of 
Vaignavism in cult of Lord Jagannath, the Saktaist and Tantric 
origin of this Lakghmi was overshadowed by Vaignava influenee 
and Lakshmi was considere a vaignavite .deity. The Oriya 
Lakghmi purana while assigning Lakghmi a Vaignavite colour as 
the result of this Vaisnavite influence, does not conceal in its 
delineation the Saktaist and Tantric Origin of this Lakshmi and 
it is for this reason that a comprehensive reference to the mira- 
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culous activities of Lakshmi with assistance of the vetalas is 
traced out in this text in an unquestionable manner. 


Ranipur-Jharial as it has been discussed earlier was a citadel 
of the cult of Saktaist Mahalakshmi probably Lakshmi depicted 
in Somesvara Temple inscription at Ranipur Jharial was proba- 
bly identical with the Saktaist Mahalakshmi of Devi Mahatmya 
for many good reasons. A group oftrible priest called Deva- 
gunias is believed to have preached the cult of Manavasa Laks- 
mi in the regions around Titilagarh and Ranipur Jharial since a 
remote antiquity. These Devagunias while living in a large 
numebr in Titilagarh, Kumda, Sindhekela, Vangomunda, and 
the regions of Ranipur Jharial collect alms from the people 
singing the legends of Lakshmi in regional language in associa- 
tion with the musical cadences of the harp the professionally 
play. Some of them also practise the art of making the images 
of Lakshmi with the dried paddy plants. Although the legends 
of Lakshini recorded in Lakshmi purana of Oriya poet Bala- 
rama Das.3#? Lakshmi gatha of regional language and those 
in prose style elsewhere appear as comppsitions of later times, 
it is probable that the basic idea of this cult grew in Mahayana 
in eighth century A. D. in Viraja, became established in Puri or 
Purusottama in eight century A. D. by the Bhaumakaras and 
spread .to different parts of Orissa from eighth century A. D. 
onwards.2? In the evolution of this cult, Ranipur Jharial and 
the Devgunia community living around Ranipur Jharial and 
Titilagarh regions seem to have contributed an eye catching 
share. The happy amalgam of different religious schools in the 
Bhaumakara and Somavamsi kingdoms during this period 3° 
probably favoured the growth of this cult with the influence of 
Saktaism, Orissan Vai$pavism, Brahmanical Tantricism, Tantric 
Buddhism and Non-Aryan culture. The evolution of this cult 
found a congenial atmosphere in Titilagarh region because 

_Saktaism in this region in the cult of Goddess Ghantasini had a 
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close relation with the idea of vegetation and fertility122 and 
Ranipur-Jharial had probably encouraged the cult of Saktaist 
Mahalakshmi from thg¢ earlier time in the cult of its Siddha 
yogesvari chamunda under the influence of the Kosalacheda 

Saktaism in Orissa appears to have maintained closer relation- 


ship with vaisnavism than that of any other provinces in I2¢i2 
with the latter. 


Tantric Buddhism originated and well-grown in 
which may reasonably bs identified as Orissa kad & -rz=ezr 
development in Ranipur-Jharial as 
earlier.38# Being well-developed side { 
yoginis and with a contact of Non-Ary2z ¢-i7 i 
this Buddhism appears to have exerts cf oso i 
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regulated Tantric application of Maz 
of the ultimate void nature of the ଆଲଡ! : 
the relative manifestation of prajdia as Yc 
and A wayman while analysing this definit 
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consider it as “one which explicitly ଏ ବେ ଓ 
matter of the knowledge of the indissolubis Seaniuis sus 
void—”’18¢ As these two scholars assert?** pi 

Khandaroha and Rupini figure as four yoginis © 
the Tibetan Tantric text Hdod pa hjo of Tson-Nisepa. Tiss 
four yoginis are also described in Sar.vara Mandaia ant Soc; 
chakravarttimandala of Nigpannayogiavadt along with sao) 
Tantric Buddhist deities. While recording conspicnons 05 
rence to yoginichakra Nadapada describes the gonoral § iooncatas 
phical features of the yoginis as ntifked, dishervoelled hair an 
showing skull and knife in hand, 387 
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Jarge number of deities with the faces of Lion, bear, crow, owl,. 
tiger, dog, elephant, etecetra.338 Many of the yoginis while 
showing in their images the faces of these animals and others 
are found naked in dancing poses in Ranipur-Jharial. It is 
plausible to think that the cult of yoginis in Ranipur-Jharial 
accultuied much from the iconographical features of these Tan- 
tric Buddhist deities in course of its development in this place. 

Tantric culture of Buddhism in course of its development extol- 
Jed women of the flesh and blood as Tantrasiddhas or Tantra- 

yoginis when they were recognised qualified for Tantric Siddhi 

or perfections. Sahaja-yogini Bhagavati Lakshminkara Sahaja- 
yogini chinta, yogini Guneru, yogini Dinakara and many others 
are the women of this nature.*5° These female pratagonists of 
Tantric Buddhism not only attained pertections in the Tantric 
practices of Buddhism, but also contributed remarkably to the 
advance of Tantric Buddhism by their prolific intellects and 
compositions. Bhagavati Lakshminkara, the sister of the Vajra-: 
yanist King Indrabhuti of Sari balaka alias modern Sambalpur 
and the daughter-in-law of the king Jalendra of Lanka alias 
Sonepui, became one of the founder-advocate of Sahajayana in 
consociation with Sarahapada or Acharya Réhulabhadra or 
Rahularuchi and composed Advayasiddhi by her own penetra- 
ting intellect. Advayasiddhi while professing the elevation of 
women irrespective of the castes as the relative manifestations. 
of prajnia and thus a novel sense of honour to women in: 
general*4° in the casteridden mcdieyal society of Orissa empha- 
sises much on the internal development of the followers of 
Sahajayana through .Anuttara yoga or transcendental yogic 
practices in the mortal body and discards. the physical and 
mental tortures, fasting, religious rites, ceremonial bathing, 
religious purifications of the body by religious formalities, obser- 
vation of expensive and complicated social customs practised in 
villages, adoration of the images made up of woods, stone, clay 
and other materials and the practice of the traditional customs. 

Advayasiddhi while elucidating the doctrines of Sahajayana. 
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appears to have embodied a sense of social commitment of its 
authoress towards the women. Sahaja yogini chinta, the 
disciple of Darikapada; and the preceptress of Dombi Heruka 
was the aut horess of Vyaktabhavanugata tattvasiddhi.343 Yogini 
Guneru was profound scholar of Tantric Buddhism and taught 
Buddhasrijiiana many critical doctrines of this Buddhism.24# 
Yogini Dinakard came to Orissa for learning and preaching. 3428 
It is probable that under the influence of these Tantric Buddhist 
female teachers who attained the status of Tantrasiddhas or 
Tantrayogini or even the honorific title of Bhagavati, the 
tradition of saluting the Tantrayoginis Jnanadei Malun’, 
Nitaidhovani, Lahukuti Lurtarini, Sukuti chamaruni, Patra 
Sauruni, Gang! gauduni, and Sua Teluni in most of the mantric 
application was established in gradual course of time in Western 
Orissa. These seven Tantra yoginis or Tantrasiddhas as their 
names indicate were the women of low-castes like those of 
gardeners, washerman, Savaras, milk-man, Ironsmith, cobbler 
and oil makers and were probably elevated into the status of 
Tantrasiddha because of their perfections in Tantric practice. 
The influence of Tantric Buddhism is palpably clear in the 
development of this tradition because the Buddhist Tantra 
considers the woman of each caste as the relative embodiment 
of prajfia and assigns a respectable position to women of all 
casts always whereas the Brahmanical Tantra believes in 
assigning the man and woman an adrobable or a respectful 
status only in Bhairavi chakra and not beyond that.34# The- 
traditions of these seven Tantrayoginis or Tantrasiddhas are: 
not only respected in mantric practices in ,western Orissa but. 
also accepted occasionally as the attractive themes of folklore,. 
folk stories and texts of Oriya literature. Kalachakrayana, 
believed to have been developed in Ragnipur Jharial side by side 
with Sahajayana and Vajrayana appears to have influenced 
the goncept of Kala in the Visnugarbhapurana of Chaitanya 
Das.1+5 Chaitanya Das, a native of the village Badamula. 
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near Khariar was a poet of eightcenth ceatury A. D. during the 
rule of the king Prataparudra Singhdeo who ruled Khariar 
from 1793 A. D. to 1818 A. D.3¢¢ As it is known from 
Laghukalachakratantrarajatika or Vimalaprabha, yagoraja the 
king of Sambhala popularised the cult of Kalachakrayana 
among the followers of Brahmanism in his kingdom." For 
many good reasons Saun’bhala, Sancvala or Sar balaka may 

e identified with the modern Sambalpur in Orissa and king 
Yasoraja of Vimalaprabha with king Yasoraja I of Teluguchoda 
family who conquered as a lieutenant of his overlord Some- 
svaradeva, the Chhindaka Naga monarch of Chakrakota 
Mandala a large number of villages of South Kosala in eleventh 
century A. D.338 Somesvaradeva “who boasted to lave 
acquired the entire country of South Kogala” was endowed 
with the epithet of “‘prapaganda Bhairava which was most 
probably a title of Tantric importance.3¢*9° Chakrakota 
Mandala as its nomenclature suggests was probably a Tantric 
land and is identified witli the ex-state of Bastar and Koraput 
regions of Orissa. Bastara is famous for Tantric cult of 
‘Goddess Dantesvari since a remote antiquity and the regions of 
Koraput in Orissa being the homeland of so many aboriginal 
tribes witness the prevalence of black magic, sorcery witchcraft 
as also Tantric practices since a hoary past. The Telugu choda 
king yasorajadeva appears to have imbibed a Tantric belicf of 
‘Saivite fold from charkakota Mandala being the servant of an 
overlord who was endowed with the epithet of prapagandabh- 
airava and to have been inclined towards the doctrine of 
Kalachakrayana for the satiation of his personal Tantric leaning 
on the one hand an¢& to enjoy the moral and material support 
of his Tantric Buddhist subjects of Sambhala or Sar: balaka 
‘whose numbers were probably large from the days of Incdrabhuti 
and Lakshminkara because of their patronage and preachings. 
Sambhala or Sar.balaka identified with modern Sambalpur 
.appears to be the cradle Jand of Kalackakrayana which 
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probably travelled from this place in the Tantric mission of 
Acharya pitopada to the monastic 


university of Ratnagiri in 
Orissa. 180 


As it has bizen discussed carlieri!51 the concept 
of yoginis was well-grown in early Tantric Buddhism during its 
course of origin and evolution in Oddiyana alias Orissa and 
this Buddhism probably influenced the iconic features of the 
yogini images in Ranipur Jharial. That the concept of yogini 
was well-developed in the doctrine of Kalachakrayana is 
plausibly attested by Sekoddesa Tika of Nadapadai®? and: 
Kalachakramandala of Nigpannayogavali.:58 The influence 
of Tantric Buddhism is very clearly traced out on Mahimaism 
in Orissa even as late as Nineteenth Century A. D.15+* Bhima 
Bhoi the leading poet and protagonist of Mahimaism in Orissa 
described Buddha as the human incarnation of his Brahman, 38 
and suggests that the real knowledge in this world spread with 
the incarnation of Buddha.33¢ Like an early Buddhist he” 
declares himself as an advocate of the Non- Vedic desirless path: 
and discards belief in Brahmanical rites and rituals, religious: 
formalities and caste discrimination.35” In the whole world 
he traces out only two universal castes—the male and the: 
female, whose liarmonious relationship are indispensable for 
the survival of the animate world and he asserts that no 
other discriminations of castes arc admissible and credible 
in the devotion to Brahman.158 As Mahayana calls it 
self as Saddharma in Saddharmapundarika Sutra, Bhima 
Bhoi calls Mahimaism as Satyadharma and discards his own 
salvation for the liberation of all in the world like Bodhisattva 
Avalokitesvara5®? and other Bodhisattvas of Mahayana who 
profess in general the ideal of Universal salvation.3¢9° Like a 
Tantric Buddhist he conceives the presence of Mahima in the 
form of genital organs in the living beings and consimilises-. 
the nature of Mahima as the intense sexual pleasure although 
he,discourages the sexual activities of the Tantric Buddhists. 
with other’s woman than one’s own because of his lofty sense 
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of social reformation and advises perfect restraint against the 
sexual activities for an ascetic or a Sanyasi of Mahimaism. 2° ¥ 
As Sahaja the supreme Truth of Sahajayana is conceived as the 
indweller of the body and never as progeny of the body, Bhima 
Bhoi conceives the Brahman of Mahimaism as the creator of 
every thing and being, as auto-originated and as never born of 
the female womb or female genital.3¢2 Like a Sahajayanist 
who believes in Anuttara yoga (Transcandental meditation of 
the body), the physical structure of man as the microcosmic 
representation of the Universe and the realisation of Supreme 
Truth by Sahajayoga in the body, this Kandha poet of Western 
Orissa nourishes credence in ths yogic theory of Sharirabheda 
or the realisation of the Supreme Truth with in the body and 
affirms that the lusture of Alekha Brahman to be perceived by 
yogic insight from Navel region upwards in the body.3°8 Jn 
Sahajayana the Anuttara yoga is initiated from Navel plexus 
in the body.f°¢ While assimilating the influence of Buddhism 
in several places of his works Bhima Bhoi describes king yaga 
as emblem of sexual union and Kalayoginis as Padmadvara 
or veginal channel.:3¢5 Kalachakrayana as a school of Tantric 
Buddhism believes Yuganaddha or harmonious functions of 
both male and female principles in immanent and transcendental 
aspects as the path leading to the realisation of the Supreme 
Truth.!6¢ Padma in Tantric Buddhism means the female 
genital1¢¢A and Bhima Bhoi has used this word in this sense in 
other places of his works.3¢" It has already been cited in this 
research work that king Ya$sa is described to have popularised 
the doctrine of Kalachakrayana in San:.bhala or Sar.balaka 
identified with Sambalpur¢8 and this king so described in 
Vimalaprabha may be identified with Teluguchoda king 
Yasorajadeva of South Kosal in eleventh century A. D.1°° It 
is possible that the tradition of Kalachakrayanist king Yasa or 
Yasoraja was current in Western Orissa among the people as 
late as Nineteenth century A. D. and Bhima Bhoi seems: to 
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have narrated it in a poetic skill while delineating the doctrine 
of Mahimaism and the ornaments of Mahima in his Brahmani- 
rupana Gita. As yoginis are revered in Kalachakrayana the 
concepts of yoginis in this Tantric Buddhist school influenced 
images of yoginis in Ranipur Jharial in iconic features and as 
behind the yogini-belief of the people of Western Orissa this 
place appears to have exerted a profound influence, Bhima 
probably dcscrined King Yasa, Mahima and Kalayoginis in a 
closer relationship.3?”° The profound influence of the concept 
of Kala developed throughout the ages in the texts of the 
various religions, astrology as also Yoga in India is found on 
Visnugarbhapuran of poet Chaitanya; Das.i17* 


The cult of Saptamatrikas, developed in Ranipur-Jharial, 
‘Ghodar, Saintala, Belkhandi, Sonepur, Binka and many other 
places of Western Orissa from Seventh Century A. D. had a 
profound impact on the culture of this region. Saptamatrikas 
with little variation in the names of these seven mother- 
goddesses are generally termed as Satvahen or Satbahani 
signifying thereby the divinities of seven sisters. The cult of 
these goddesses being a part of Saktaism, influenced the cult 
of yoginis.17? and even these goddesses were worshipped as 
the deities of professions. The fishermen of Binka adore these 
deities in Baikani Darha in Binka on the day of Pauga Purnima 
every year. The cuit of Siva and Sakti appears to have 
embodied the ideas of vegetation and fertility in its pristine 
concept in this area. The sixth day of the month of Jyestha 
of every year of the Oriya Calendar or almanac is recognised 
as the day of Sitalashasthi and the day for the marriage of 
Siva and Sakti. The.marriage of Siva®and Sakti is celebrated 
in most of the Siva temple of Western Orissa in Sambalpur, 
Sonepur, Binka, Barpali and many other places. It is believed 
that the earth and the nature around bzgin to bz cooled from 
this day suggesting thereby the immediate approach of the rainy 
season to Orissa, The conjugal relation of prakriti alias 
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Maya and the purusha alias Mahegvara figures as the genitive 
cause of the world order in Svetasvatara upanisad.3"$ Farth 
as the womb of all vegetable world is fertilised by the rain 
from the sky. The wooden pillars worshipped as Goddess 
Stambhegvari in many of the localities of Western Orissa 
including those of the regions around Ranipur-Jharial are 
generally called Dharni Khugta suggesting thus the relation 
between the cult of Stambhe$vari and that of the goddess 
Earth. The Tantric vali yatra observed in the honour of 
goddess Stambhesvari in Sonepur every year in the month of 
Aswin shows a tradition of collecting soil in Tantric procedure 
from a pit called Khaulagartta, Khaulgad or Viramurchaha& 
gahvara in this town. This soil is collected by a Veji or Vali 
or Kalisi—a man believed tohave been inspirited by the goddess 
in a Tantric rite in the midnight of the fifth day of the white 
fortnight of Asvin. It is a general belief with the people of 
Sonepur that the colour of the soil so collected from the pit 
indicates the nature of future harvest in this region. If the 
colour of the soilis white it is believed that the harvest will 
be encouraging and if its colour is red, it is indicated that it 
will cause a loss of man-power. The black soil so collected 
indicates loss of wealth and life by fire.3"¢ The cult of 
Stambhesvei1 prevailed in Western Orissa at least from fifth 
century A. D. onwards so far as the Terasinga copper plates of 
the parvatadvaraka king Tustikara witnesses.375 It was 
undoubtedly consociated with the ideas of vegetation and 
fertility being related with the cult of Farth. Siva in the 
Somc {vara Siva temple inscriptioni7¢ of Ranipur-Jharial is 
narrated as “Gaganaika-stvayam prabhuhb Sivah” which means 
that Lord Siva is as Omnipresent as the One illimitable sky. 
Sky in Indian mythology is treated as father while Earth as the 
mother. In Hinduism Siva es the cosmic male principle and 
Sakti or Parvati as the cosmic female principle are considered 
as the parent of the Universe.3?7" In view of all these illustra- 
tions and the extensive prevalence of the cult of Linga and 
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Sakti in Western Orissa it is probable that the basic idea of 
vegetation and fertility was associated with cult of Siva and 
Sakti in this area. Ghantasani, the presiding goddess of 
Titilagarh and a pcpularly adorable deity in Binka is described 
as prasanna Sakambari or Goddess of vegetation in Kapala- 
malini Tantra.37® It is probable that to the growing concepts 
of the harmony of Siva and Sakti as the progenitor of vegeta- 
tion and fertility especially in Western Orissa. Ranipur Jharial 
contributed a share of notion besides that of the other place 
and other excogitative factor. The Danda dance displayed in 
Summer in many places of Western Orissa at night is preceded 
by a dance called panidanda or water-danda performed in the 
afternoon and describes in its Siva—Siva episode this divine 
couple as peasants of the field. Saktaism and Saivism develo- 
ped side by side in Ranipur-Jharial and Titilagarh regions had 
a profound influence on learning, music and yoga,17® 


As it is observed from the huge images of Gane$ga in several 
places of Orissa datable to the middle ages of Indian history 
the cult of Ganega was a popular feature within fold of Orissan 
Saivism and Saktaism during this period. Tantric Buddhism 
believed reasonably to have been originated and evolved in 
Orissa from Seventh Century A. D. onward appears to have 
owned a contact with this feature of Orissan Saivism and 
Saktaism. On the bank of the river Vagmati, identified with 
river Bagh flowing in Baud sub-division of Phulvani district in 
Orissa, the concept of Vighnantaka, the Tantric Buddhist 
Ganesa probably witnessed its genitive rise, SO far as it has 
been discussed earlier on the information of Svayambhiu purana 
and others.38° In view of the congruence of the several 
complementary datas and their logical* representations it is 
probable that the Tantric Buddhists conceived a more powerful 
deity than the conceived Brahmanical Ganesa modifying the 
concept of latter and retaining few semblances inorder to 
familiarise their schools as powerful in course of its origin in 
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Orissa. Besides the contribution of other places of Orissa which 
were the citadel] of the worship of Ganesa. Ranipur-Jharial, 
Ghodar, Saintala, Belkhandi, and Titilagarh appear to have 
subscribed a thread of thought in cours® of the evolution of 
this Buddhist Gane8sa on the bank of the river vagmati. 


All these discussions illumining the congruence of datas 
from various sources and of the reasons there of however 
suggest that the major religious developments in Ranipur- 
Jharial from Sixth century A. D. onwards had a profound 
influence on the cultures of Orissa, lndia, and even abroad in 
‘the conceptual growth of the different religious thoughts. 
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(Lakshmivenkatesvara Press Bombay Samvat 2013 Saka Era 1878). 


S. B. Das gupta—An Introduction to Tantric Buddhism. pp. 90- 
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Yol. XE. 1963 No. 4. PI 273-279. Dr. Santilata Dei—Vais navism in 
Orissa (Punthi Pustak Calcutta 1988). pp. 99-101. Dr. N. K. Sahu— 
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upeyam bhagini Stri Pravarttika—’”* Ed. M. N. Das—Sid elights on 
History and culture of Orissa (Vidyapuri Cuttack 26th Dec. 1977) 
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Mishra—Bharatiya Tantra Sastrdé (Rastrabhasa Samavaya 
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SSA. Ghodar is showing the carved image of Ekapada Bhairava in its 


86. 


87. 


88. 


88A. 


Bhairo Dungri and that of dancing Bhairava in a cornfield calted 
putlikhet near ths Dungri or hill. The Bhanjas rul-ing in Khifgjali 
Mandala from their capital Dhritipura record opening invocations 
‘to Bhairava in a large series of their copper plate grants. See 
Epigraphia Indica Vol. XI. pp. 99-103. Sonepur Grant of Satrubhe- 
afija, Orissa Historical Research Vol. XI. No. 3. pp. 156-159. Orissa 
Museum plates of Rapabhafija Epigraphia Indica Vol. XX, pp. 
100-105. Patna Museum plates of Ranabhafija. Journal of Bihar 
and Orissa Research Society Vol. II. 1916. pp. 167-176 Taspaikera 
grants of Ranabhafija Indian Historical Quarterly Vol. X. pp. 473- 
477. Baud grants of Ramabharfijadeva etc. etc. In Belkhandi the 
image of Bhairava is traceable and also at the Kapilesvara temple 
of charda. Singhiyuba near Binka shows near a hill the worhips 
of Ghata Bhairava and Ghalabhairavi now called as Gati Ghatian 
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See chapter—lII of this work and plate No. of this work. 


Tautric diagrams showing szveral petalled lotus within a rectangular 
diagram and the feet marks of Lord Siva within a rectangular 


diagram are traced out on the rocks of Chairo Dungri. 


See all the Bhanja copper plate grants cited in foot Note No. 85A 
of this char ter. 


See all the Bhanja copper plates in foot Note No. 85A of this 
chapter and the contribution of Ranipur Jharial to Orissan 
Vaignavism in this Chapter No. IV. See Dr. B. K. Sarma—The 
History of Somavarsi Rute in Orissa (Punthi Pustak Calcutta 1983) 
pp. 27-28. Chapter IV. Dr. N. K. Sahu, Dr. P. K. Mishra and 
Dr. J. K. Sahu—Aistory of Orissa (Nalanda cuttack 1985). pp. 132 
and 172. “ 
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Ed. Dr. S. Bagchi—Sriguhyasamaja Tantram (Mithila Institute 
Darbhanga 1965) p. 105. chapter—XVII. Sarvatathagata Samaya 
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Ed. Dr. S. Bagchi—Suvarnaprabhasa Sitram—Srimaha devi 
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Balaram Das—Manavasa Lakshmi purana. p. 9. “Sriya chand- 
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“Madrupa purugha sarve Tadrupa pramadah priye” 
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Dr. R. P. Mishra—Sahajayana—A Study of Tantric Buddhism 
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12%. Kalika Purana (Ed. P. Tarkaratna Bangavasi E Jition calcutta) 
Ch. 64. p. 410 “Katyayanim Jagannatham , Odregham cha 
prapujatet” 


129. Balarama Das—Manavasa Lakshmi purana. p. 30. “‘Balarama 
Dasa bhave gitare Kahila” This Balarama Das is believed 
identical with the poet of Jagamohana Ramayana in Oriya written 


during the pafichasakha age of Oriya literature. 


129A. Ed. Dr. S. Bagchi-Suvarnaprabhasa sitram—S$ri Mahadevi 
parivartta and Dridhapritnivi parivartta pp. 60-62. and 65. 
Dr. R. P. Mishra—Sahajayana—A Study of Tantric Buddhism 
Pp. 268-273. 


130. See chapters—ଚIII and IV of this work. Dr. K.C. Panigrahi— 
Archacological Remains at Bhubaneswar. pp. 234-235. 


131. Sristi—(D. A. V. College, Titilagarh Megazinc—1992-1993) 
English section. pp. 3-8. Dr. R. Mishra—*‘The Glorious Heritage 
of Ghantasini worship” Kapalamalini Tantra quoted. 


‘“udyad vala vikarttana sama nibham Nagendra haravalim, 
Khadgendivarakarttrikharparabhuiam Sarddula charmamvarim 
Bbasvad rakta kumudalochantrayrm Nrighiromalyadharam 
Ghantaghantaninada mugdhamadhuram Sri Taitaladhisvarim. 
Vidyavadyanavadya yoga ruchiram ruchipriyam Shambhavim 
Kumardda darivasa Shenkarapriyam Ghan{asinamigvarim Nana 
yoga pran:attamattamayurah Siddhipradam Bhasvatim, 


Vinitapura Shailaghirghanilayam Prasdpna Sakambharim” 


132. See Chapter—III. of this work. 
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F. D. Lessing and A. Wayman—lntroduction to the Buddhist 
Tantric systems—Translated from Mikhas Grub Rje’s Rgyud sde 
spyihi rnam par gzag pa rgyas par bhrjod’ pp, 263-265. 


Ibid. pp. 233-26 5. 


Ibid. p. 334. Foot note No. 36. 


Ed. Bhuittacharya—Nigpannayogavali p. 26. Samvaramandala 
p. 79. Shat Chakravarttin Mandala. 


Ed. M. E. Karelli (Gaekwad Oriental Series Baroda 1941) 
Sekoddegatika of N-adapada. p. 24. 


Tbid—pp. 12, 22 , etc. etc. 


Ed. B. Bhattacharya—Nispanna yoegavali. pp. 13, 15, 16, 27, 28, 
80, 81, 90, 91 and 92. 


Dr. R. P. Mishra—Sahajayana—A Study of Tantric Buddhism 
Chapter III. pp. 121-122 and 127-128. Dr. B. Bhattacharya—An 
Introduction to Buddhist Esoterism pp. 76 and 79. 


Ed. M. J. Shendge—Advayasiddhi of Lakshminkaradevi verses 
13, 14 and 18 and 21. 


“Na Kastakalpanam Kuryat Nopavasa na chakriyam. Snana, 
Shoucham N-a chaivatram gramadharma Vivarjanam. 13. Na 
chapi Vandayet devan kasthapashamnamrinmayan, puja masyeiva- 
kayasya kuryat nitya samahitarm. 14. Sailamrinmaya chaityadin 
na kuryat pustake ratim, Na mandalani svapnepi kayavakchitta 
karmana 18. Sarvavarna samudbhuta jugupsa naiva yoshitah 
Saiva Bhagavali prajfia samvrittya rupamagrita” 21. Dr. R. P. 
Mishra—Sahajayana—A Study of Tantric Buddhisrn. pp. 121-122. 
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141. Dr. Bhattacharya—An Introduction to Buddhist Esoterism p. 79. 

142. 

and 

143. Dr. R. P. Mishra—Sahajayana—A Study of Tantric Buddhism 
pp. 127-129. 


144. Ed. John Woodroffe and M. P. Paundit—Kulapnava Tantra. 
p. 235. chapter V1II. verse 96. 


“‘Pravritte Bharavichakre Sarvaarna dvijatayh 


Nivritte Bhairavi chakre Sarvavarna prithak prithak” 


Ed. M. J. Shendge—Advayasiddhi of Lakshminkaradevi verse 21 
See foor note 140. of this chapter also. 


145. See Chapter ILI, of this work. 


146. Prajatantantra (Oriya Daily news paper dated 3rd March 1974) 
Pp. 3-4. See Dr. U. Mahanty’s discourse on Chaitanya Das. 
Dr. R. P. Mishra—abajayana—A Study of Tantric Buddhism 
p. 284. 


147. Journal of the Asiatic Society letters Vol. XVIII. No. 2. 1952. 


pp. 74-75. Dr. R. P. Mishra—Sahajayana—A Study of Tantric 
Buddhism. pp. 46-51, Orissa History congress proceedings XII. 


Annual session Jyoti Vihar, Burla 1986. pp. 10-17. 


148. Dr. R. P. Mishra—Sahajayana—A Study of Tantric Buddhism 
pp. 46-51. Orissa Historical Research Journal Vol, VIII, No. 1 


April 1951, p. 81, 
F) 


149. Orissa Historical Research Journal. Vol. IIL. No. 1, April 1951. 
pp. 78-81. Dr. S. N. Rajaguru suggest that the Chhindaka Naga 
King Somefsgvaradeva was ehdoywed with epithet prapagandabhai- 


rava or pratigangdabhairava an epithet of Tantric importance, 
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Orissa History congress proceedings XII. Annual session 
Jyotivihar Burla 1986. Ppp. 16-17, B. N. Dutta—Mystic Tales of 
Lama Taranath p. 49. Dr. N, K. Sahu—Buddhism infOrissa—142. 
Konarka (Orissa Sahitya Akademi Bhubaneswar) Third year 1959. 
part I and part 1. p. 85. Dr. R. P. Mishra—Sahajayana—A Study 
of Tantric Buddhism pp. 46-51. 


See above in this Chapter IV. 


Ed. M. E. Karelli—Sekodde gatika of Nadapad1. p. 24. 


Ed. Dr. B. Bhattacharya Nispannayogavali Chapter XXXVI. 
Kalachakra Mandala. p. 92. Fourth paragraph. 


Dr. R. P. Mishra—Sahajayana—A Study of Tantric Buddhism 
Chapter—V. pp. 292-295 and p. 337. 


Ed. R, C. Samantaraya—Stuti Chintamani of Bhima Bhoi— 
(Dharmagrantha Store, Mahimabdda 155). p. 78. Chapter 39. 
verse 14. and p. 177. Chapter 89. verses 6 and 12. 


Tbid—p. 77. chapter 39. verse 14. 


Ibid. p. 15. chapter—VI1II verse 1. “Niskama padare gami nirved 
are—” and page—28 chap—XIV verse—20 and page—41 chapter 
—XXI, verse—7 and page 66, chapter—XXIII, verses15-16 and 
pp. 140-141, chapter—70. verses 12-14. pp. 173-174 chapter—87 
verses 5-10 Also sce Brahmanirupanagita of Bhima Bhoi (Dhar- 
magrantha store, Cuntack 1981). p. 19 Chap III verse 48 p. 27 chap 
—IlV verse 62, pages 100-101 Chapter XI verses 93-103 Bhima 
Bhoi discards the Bratimanical division of castes. He suggests that 
there are no other castes than those of the men and women who 


are equally necessary and respectable for the continuity of world 
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order. See Brahmanirupapagita pr. 111 Chapt 12 verses 104-183, 
p. 126, Chap.—X1V. verses 35-38 Here Bhima Bhoi discards caste- 
division as unrighteous and scholastic sophistry as hollow and 
meaningless. See also Brahmanirupapna Gita.. p. 133 chapt—X1V. 
verses 128-130. 


Ed. R. C. Samaataraya—Stuti chintamani of Bhima Bhoi. p. 140 
chapter 70, verse 12-14 Brahmanirupana Gita. pp. 100-101 
Chapter—XI, verses 92-106. 


Ed. Dr. P. L. Vaidya—-Saddharmapundarika Sitram (Mithila 
Jnstitute Darbhanga 1960). Introduction p. IX. See Ed. R. C. 
Samantaraya Stuti Chintamani of Bhima Bhoi page. chapter—82 
verse—4 Dr. R. P. Mishra—Sahajayana—A Study of Tauotric 
Buddhism. pp. 294 and 331 foot note No. 377. 


Dr. R. P. Mishra—Sahajayana—A Study of Tantric Buddhism. 
Pp. 294-295 and 331 foot Note No. 377. Ed. R. C. Samantaraya— 
Stuti chintamapi of Bhima Bhoi Page, 53. chapter 27, verse 7. Dr. 
B. Bhattacharya—An Introduction to Buddhist Esoterism, pp. 
29-10 See story of Avalokitegvara. Dr. S. B. Dasgupta—An 
Introduction to Tantric Buddhism. pp. 5-7. 


Brahmanirupanagita. p. 54, chapter—VII. verse. 45. 
“Mahima namati Jehu murttivanta Afe 


Lingarupa avori rahichi ehi ghafe” 


See page 64 of this book chapter, V—verses 53-55. 
“Jeu rups yugalare ratisukha Dai 
pitakole maia yesanek vasi that 
Matakole yesaneka Vasitaai pua 
mana ayandare hasutha¢ taha taha 


Sehi rupe Mahimara Svarupa akriti’”’ 
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See Stuti chintamani. pp. 167-1693 chap—$4, verse 1-10 (for sexual 


restraint). 


162, Hevajra Tantra (M.S. A. S. B. No. 11317) p. 3 (A). Here Sahaja 
is described as “Dehasthopi na dehajah”’—ie., indwclling vitality 
of every body but never born of any body. See Brahmanirupana 


Gita of Bhima Bhoi p. 18. Chapter III. verses 31-32. 


“Sehjti Prithvira chula Samastanka Vada, 
Ape Apane gadhana hoichi nivada, yonire 
janama nohe garbhare na rahe 


samasta gadhichi Tanku gadhinahi kie.” 


163. Ed. R. C. Samantaraya—Stuti Chintamani of Bhima Bhoi. p. 168 
chapter—84 verses 11-16 and p. 178, chapter—89 verse—12 In the 
yogic theory of plexuses in the body the Tantric Buddhist initiates 
his yoga from N-avel plexus when the Biabhmanical Hindus 
initiates it from Muladhara plexus located in between generative 
organ and anus. As Bhima secks to prceive the lusture of 
Brahman from Navel region it js evident that his yogic theory 
influenced was by that of Tantric Buddhism. See Dr. R.P. Mishra 
Sabajayana—A Study of Taatric Buddhism Chapter III. and 
Chapter V. pp. 140-163 and pp. 265-267. Ed. M. J. Shendge 
Advyayasiddbi of Lakghminkaradevi verses 13, 14 and 18. 


164. Dr. R. P. Mishra—Sahajayana—A study of Tantiic Buddhism. 
pp. 140-163. 


Dr. S. B. Dasgupta—An introduction to Tantric Buddhism. 
Chapter V, pp. 145-178. 

155. Brahmanirupanagiti—Page 66. chap—VIII. Verse. 73-74 “Janu 
Yoni vyuba hoichaati yaéa r&ja, Venikare charma r&sghi hoiachi 
bhuja,—Padmadvara hoichanti Kalayognigane, bhaktarasarudhira 


apyana anukshane. 


Digitized by PPRACHIN, SOA 


Contriourions of Ranipur-Jharial... 415 


166. Ed. M. E. Karelli—Sekoddeghatika pp. 45 see all the verses of 


this page p. 43 See Mahasadhana on this page p. 56 See the 
relative manifestations of prajna as Mudras on this page. See 


also this whole work. 


Dr. H. V. Guenther—Yuganaddha, pp. 35-205. 


Dr. R. P. Mishra—Sahajayana—A Study of Tant:ic Buddhism 
pp. 148-163. 


166A. Ed. B. Bhattacharya—Two vajrayana works—Jfiaanasiddhi of 
Indrabhuti (Gaekwad’s Oriental series No. XLIV Baroda 1929). 
p. 42. “Strindriyam cha yathapadmam Vajram pumsendriyam 
tatha’”’ Dr. Karunakara Kara—A$charya charyachaya, p. 358 


“Tiaddga chapi joini de ankavali 
Kamala-kuliga ghanta karuhu viali”’ 


In this charya song of Gunduri pada—See Oriya explanation of 


this poem in p. 360. 


Dr. J. Singh—Bauddhagaomei Taotrik Siddhanta—part L.p. Hl. 


(for its double meaning) 


167. Ed. R. C. Samantaraya—Stuti Chintamani p. 175. Chapter—88 
verse—5. Brahmanirupanagita, p. 62. chapt—V1lI verse 27. 


168. See chapter—IlII of this woak. Orissa History congress proceedings 
and XII. Annual Session 1986 Jyoti-Vihar, Burla pp. 10-17. Journal 
169, of the Asiatic society letters Vol. XVIII. No. 2, 1952. pp. 74-75 

Dr. R. PB. Mishra Suhaiagios—A Study of Téntric Buddhism. 


pp. 46-51. 


Digitized by PPRACHIN, SOA 


416 


170. 


171. 


173. 


174. 


175. 


176. 


177. 


178. 


179. 


Fragments of Indian Culture 


Sce foot note No. 165. of this chapter. 


See chapter III. of this work. Chaitanya Das—Vi$nugarbha purina 
(Dharmagrantha store 1958) Chapter HI. pp. 10-14. p. 54. chap lV. 
p. 38. chap :II. p. 241. Chap VIII. etc. etc. 


See chapter II and III. of this work. 


See foot note 50 of chapter IIL. of this work. Svetasvataraup- 


anigad Chapt 1V. verses 10. 
Pt, Damodar Misira—Svarnapuragunadargha p. 67. 


Epigraphia Indica Vol. XXX. pp. 274-278. Journal of Kalinga 
Historical Research society Vol. 11. No. 11. pp. 107-110ff. 


See chapter I of this work for Somegvara Siva Temple Inscription 


at Ranipur-Jharial Line 6. 


KaliJasa—Raghuvamsa—Thce opening Invocatory verse I. in. 
canto I “Vagarthaviva Sampriktou Vagartha pratipattayc Jagata 


pitarou Vande parva-ti paramegvarou”. 
Sristi—(D. A. V. College, Titilagarh Annual Magazine 1922-1993) 
English section pp. 3-8. Kapalamalini Tantra quoted. See also 


foot pote Note No. 131. of this chapter. 


Ibid. 


Digitized by PPRACHIN, SOA 


Contributions of Ranipur-Jharial... 417 


180. Haridas Mitra—Gan2apati—(Visva Bharati Santiniketana) pp. 40- 
42. Here Sri Mitra while quoting a description on the origin of 
Vighn&ntaka against the mischiefs of Brahmanical Hindu Ganega 
on the recitation of sadakshari by Oddiyana Acharya or Odiya- 
charya quotes the following passage—*‘Tatah gadakgaroprabhavat 
Dagakrodheghu Vinisriteghu Ganegavahana Vighvantaka malokya 
Ganegosau polayitah.—palayitasyapi Ekadantah vignantakena 
unmulitah.—Tato Nirmadah Ganegosau Odiyachdaryamapannah” 
Sri Mitra writes “From that time Ganesa had a Place in Buddhist 
ceremonies of worship” 


Digitized by PPRACHIN, SOA 


Digitized by PPRACHIN, SOA 


CONCLUSION 


Digitized by PPRACHIN, SOA 


Digitized by PPRACHIN, SOA 


CHAPTER—Y 


° CONCLUSION 


Ranipur-Jharial began to evolve as a gradually efflorescent 
centre of Mattamayira Saivism from sixth century A.D. 
onward when Mattamayuranatha purandara the disciple of 
Amacrddaka Tirthanatha Rudragambhu travelled probably from 
Amarddaka the present Amardda in Mayurbhanja district of 
Orissa to this place and laid here the foundation of a 
Mattamayura Saiva Monastery under its ancient nomenclature 
Ranipadra.? It is probable that the importance of this place: 
as a Mattamayura Saiva centre continued to grow when this- 
Saiva ascetic purandar patronised the construction of Siddhe- 
svara Siva temple of this place in honour to Mattamayira. 
paramagsiva, the lord of the well-systematised Siddhanta doctrine 
of this school.? The importance of this place was further - 
augmented possibly when Mattamayiira Saivacharya Sadasiva. 
practised penance in this place and added much to the spiritual. 
greatness of this monastery by his perfection.’ With the 
efflorescence of the Mattamayura Yogacharya Vyomafiva 1 in. 
this place in Seventh century A. D. this place probably became: 
a centre of intellectual activities like the compositions of 
vyomapada commentary or vyomavati commentary on. 
prasastapadabhasya of Indian Vaigssika philosophy and those 
of Several mantras.* The region of Titilagarh was famous a5S- 
a citadel of learning music and Mattamayira yoga as it is- 
known from the Manuscript Kapalamalini Tantra while it. 
records a description on Goddess GhantAasini.® It is probable 
that patangasambhu or Patangadivacharya, the disciple 
of, .Vyomafiva I travelled to the Eastern Ganga kingdom of 
Kalinga’ from the yatyasrama or ascetic hermitage of this place: 
and popularised there the doctrines of Mattamayura Saivism. 
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having initiated so many people and the Eastern Ganga king 
Devendravarman-I of Kalinga in the later-half of seventh cen- 
tury A. D.° While Mattamayura Saivism was so growing with 
a cluster of small and big temples in this place constructed with 
the patronage of ascetics and devotees in honour to Lord Siva 
and their own preceptors who are considered as Muktatmagiva 
in consonance with the Mattamayura Saiva Philosophy, Sak- 
.taims in this place began to grow around the cult of Siddhayo- 
_gesvari Chamunda and in closer alliance with the adoration of 
Siddhegvara Siva under the influence of Saktaism which Proba- 
“bly travelled to this place from the Kosalacheda kingdom in 
‘Sixth century A. D. The images of Goddesses chamunda and 
:Saptamatrikas were probably carved and adored in Ranipur- 
.Jharial when Tantric cultures began to be increasingly popular 
in this place under the influence of its presiding ascetic Vyoma- 
Siva, the author of several Mantras.” The cult of Saptamatri- 
kas in Ghodar, Belkhandi and Saintala as it is proved from 
:iconic evidences may also be placed in this period. Ramaite 
“Vaisnavism”7A probably grew popular in this area under the 
‘influence of early panduvart$i Sarvadhikaradikrita Ditaka 
Indravala who figures in Malga copper plates of his own as both 
“Daramamahesvara” and as ‘Sriman Sriniketapratimatisuchirah’ 
{ i. e., worshipper of Both giva and Visnu ) and it appears that 
this Indravala built the brick temple of Lord Rama in Ranipur- 
Jharial in seventh century A. D. when he and his son Nanna 
.captured power after the rule of Sarabhapuriyas.° The Brick 
temple goes by the name .Indralat now probably as a corruption 
from Indraratesvara. The deity Rama and this temple were 
‘probably so named by this king to signify Rama on the one 
hand as the Lord of the King Indrarata and on the other as the 
‘Supreme god of Indra the. king of gods. The Panduvatrt gis 
called Somayart. sis later on were the generous patron of the 
‘Vajasaneyin Brahmins.° As Mc.Donald suggests the school of 
Vajasaneyin highly ‘honoured in Ayodhya in Ramayana spread 
towards the South east down .the Ganges valley. Tt is really 
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interesting that the Malga copper plates also record land grant 
to this type of Brahmin.3± It is not improbable to think that 
these Brahmins also subscribed to the popularity of Ramayanisc 
culture in South Kosala along with other contributing factors. 


Tantric Buddhism probably fourished in Ranipur-Jharial in 
eighth century A. D. when Sarcbhala or Sambalaka alias Sam- 
balpur, Lanka alias Sonepur, Kumarasimha or Kumarsimba. 
and many other places of Kosala or western Orissa played a 
remarkable role in diffusing the doctrine and cultures of Tan- 
tric Buddhism to the different places of this kingdom.® Indra- 
bhuti, the Vajrayanist king of Sambhala, Padmasambhaya, ths 
adopted son of Indrabhuti, Lakshminkara, the sister of the king 
Indrabhuti and the daughter-in-law of the king Jalendra of 
Lanka and Indrapala alias Darikapada disseminated Tantric 
Buddhism to different parts of Orissa, India, and even abroad?® 
It is probable that as a result of their preachings Tantric Bud- 
dhism flourished in Ranipur-Jharial and the star-shaped Tantric 
Buddhist temple for the worship of Vajrasattva, his Sakti and 
his attendant-deities was constructed in eighth century A. D. in 
this place.1¢ 


The concept of Yogini probably originated in the belief of 
Indian people and Indian Saktaism5 in the age of the Imperial 
Guptas. With the magnification of the Concept of Sakti, - the 
yoginis were probably worshipped in their Saktaist nature as 
the manifestation or attendents of Sakti.3° The Saktaist con- 
cept of Yogini appears to have travelled, to the Kofsalacheda 
kingdom from the regions of Vindbya and from this Cheda 
kingdom to Ranipur-Jharial in the cultural trend of Saktaism in 
Sixth century A. D.17 It is probable that the Saktaist concept 
of yogini was organised into a well conceived Tantric cult first 
in‘Ranipur-Jharial under the influences of Brahmanical, Bud- 
dhist and Non-Aryan Tantric system in the eighth century A.D. 
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As the nooks and corners of Orissa witnessed during this period. 
a remarkable Tantric efflorescence, the yogini cult appears to 
have owned an immense popularity in this place and observing 
such popularity of this cult Dharmakandarpadeva or Dharma- 
setu.!8 Mahabhavagupta Janmejaya seems to have constructed 
this hypaethral yogini temple at Ranipur-Jharial in the later- 
half of Ninth century A.D. to satisfy his subjects and to acquire 
name and fame. This Dharmakandarpadeva Janmejaya figures 
as the architect of well decorated palaces, edifices, Viha- 
ras, Gardens, wells, tanks and temples in several places of his 
kingdom.!?° The Yogini pitha Ranipur-Jharial was probably 
described as Somesvaralinga Adipitha in yogini tantra of 
eleventh century A. D. as it was the cradle of the Tantric cult 
of yogini on the one hand and as the worship of SomesSsvara 
Siva had attained immense popularity in this place atleast from 
Tenth century A. D. because of the active preaching and popu- 
larising of this Somesvara Siva Worship by Mattamayura 
Saivacharya Gaganasiva 11.9 As the Somesvara Siva temple 
inscriptions at Ranipur-Jharial witness, this place had already 
acquired the fame of a Tirtha by tenth century A. D.®#1 


In tenth century A. D. Mattamayiura Saivacharya Gagana- 
giva IT travelled to this Ranipur-Jharial from Uttara Teramba 
and patronised the construction of Somegvara Siva temple in 
this place.$: Mattamayura Saiva-yoga believing in Sivabrah- 
majgnanajijiasa or the doctrine of the condition of Siva as 
Brahman believes in the yogic theory of the plexuses in the 
body and nourishes credence in the oozing of Soma or nectar 
from Brahmarandhra, the cavity of the abode of Brahman in 
every body when this yoga is properly practised by an adherent 
in his lift towards the realisation of Sivabood or the status of 
Astavidyesvara or Muktatma-Siva.®*8 Somesvara is the presiding 
god of this yogic perfection. In honour of this god Some$vara 
Siva, temple was constructed by this Mattamayiura Saivacharya 
Gaganasiva II and this place became famous as the place of 
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Some$svara adoration. As Somesvara Siva Temple Inscription: 
at Ranipur-J harial testifies, this place had already been a 

Tirtha by the time of the advent of Gaganafsiva ii to this. 

place.$¢ This place as this inscription describes in a Brahmani- 
cal Hindu fashion was famous for the worship of Somasvamt 
or Somesvara, Siddhegvara, Lakshmi or Saktaist Mahalakshmi 
and Rama.?5 on the confusive interpretation of few verses of 
Vamana purana quoted in Krityakalpataru of Paundit Lakshmi-. 
dhara Bhbatta Ranipur-Jharial is identified by paundit Kedar- 

nath Mahapatra as Somatirtha.2¢ Few scholars follow him. 
without scrutiny and accept this place as Paundit Maha- 

patra.?2°A Paundit Mahapatra while materialising this identity 

on the verse of Vamanapurana quoted in Kyityakalpataru- 
does not a make a satisfactory analysis of the typographical 

features of this Tirtha and nor the followers of his view work 

out such an analysis. What is more Ciscouraging a defect in. 
the view of paundit Mahapatra is that Vamana purana very 

clearly describes the location of Somatirtha on the bank of the. 
river Sarasvati.#” The regions of Ranipur Jharial is not marked. 
with a flowing river named Sarasvati. The yogini Tantra while: 
describing various pithas and upapitha of India as also those: 
Odhra ‘or Odra narrates various places of Orissa as Sindhu- 
bhadraka or Bhadrak, Viraja Ekamra, Bhaskara Mabhéakshetra 

or Aika Kghetra or Konarka and Somesvaralinga Adipitha.?® 
As yogini Tantra describes this Adipitha, it is evidently the- 
Adipitha of the Tantric worship of yoginis. From the archaeo-- 
logical evidences discovered so far, Orissa seems to have two- 
famous yogini shrines of all India fame-one at Ranipur Jharial 
and another at Hirapur, though cunningham suggests to have- 
seen the relics of a yogini temple of Ordinary name in Surda 

of Kalahandi District.2° Among these «three shrines of Orissa 
Ranipur-Jharial alone has a relation’ with the cult of Somegvara 
Siva from the early tenth century A. D. so far as the archaeo-- 
logical evidences of reliable authenticity are concerned.3¢ It. 
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is thus evident that it was the Somesvaralinga Adipitha of 
Yogini tantra and as a Tirtha it was probably the Adi yogini 
Tirtha of Orissa. It is probable that the Tantric cult of ‘the 
yoginis travelled from this place to Surda in Kalabandi, Hirapur 
near Bhubaneswar in Orissa and even abroad. 


Ranipur-Jharial witnesses the cult of Ganesa and Virabhadra 
.of course in consociation with the Saivism and Saktaism 
developed in this place. Images of Ganefa in different size 
and appearance traceable at T itilagarh, Ghodar, Belkhandi and 
Saintala however give adequate testimony that this region 
alongwith Ranipur-Jharial was a well-developed citadel of 
‘Ganesa worship. 


Being a flourishing centre of the remarkable development of 
different religions for ages together, Ranipur-Jharial not only 
‘exerts a splendid fascination on the intellectual curiosities of the 
“Visitor, Scholars, observer and the researchers of religion as a 
‘cradle of the Tantric cult of the Yoginis but as a source of 
direct or indirect cultural influence to Nathism, the harmonious 
Teligious concept of Hari-Hara worship, the development of 
RAmaite Vaisnavism in Orissa, popularising of the Manavasa 
“Tradition of Lakshmi in South Kofala among the Aryans as 
well as Tribals, Saktaist and Tantric elevation of ‘the women 
-of the natural world to the divine status of Tantra-yogini, 
acculturation ‘of Brahmaunical Saktaist and Tantric element by 
“Tantric Buddhism in course of its origin and evolution in 
‘Orissa, the growth folk stories songs and music, development 
-of the old oriya literature in this area and even to the concepts 
-of vegetation and fertility in this area in its Saktaist mission.2? 
“The extensive rocky outcrop of Ranipur-Jharial while displaying 
‘the archaeological remains of a number of religious schools 
‘of India-Orthodox and heterodox-suggests the development of 
.all these schools in a peaceful co-existence for ages together. It 
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is suggestive that this commendable growth as an attractive 
fragment of Indian culture became possible within a singular 
premise of visible proximity probably because of the unique 
assimilative toleration. that began to grow for ages together in 
this place in consonance with the real soul of the Indian culture, 
Unity in Diversity. While in the so called civilised world the 
instances of religious narrowness are not sparse itis really a 
matter of ecomium .that this place was extending unique 
example, of cultural assimilation and integrity even as early as 
the mediaeval age of India. In this desirable aspect of human 
civilisation the history of Ranipur-Jharial is really an interesting 
chapter of permanent human value. 
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Glossary of Architectural Terms 


1. Bhadra— 
2. Khakhara— 
3. Rekha— 


A type of temple in which the 
ground-plan is square size, 
the gandi is composed of a 
number of horizontal plat- 
forms, and the pirhas rapidly 
decrease in size from bottom 
upwards in such a manner 
that the sides of pyramid 
strike the horizontal at an 
angle of 45° or less. 

A type of temple in which the 
ground-plan is of rectangular 
size, the gandi is composed 
either like that of Rekha or 
like that of Bhadra. The 
Cross-section all through is 
rectangular. The mastaka is 
composed of one or two Kha- 
kharas, this being a structure 
resembling a rectangular par- 
allelopiped with the vertical 
sides substituted by Cyma- 
reversa. The vertical sides may 
curve inwards either along one 
horizontal axis only or both. 

A type of temple in which the 
ground plan is of a swuare 
size, the gandi rises straight 
upto a short height and them 
begins to Curve inwards at apn 
increasing rate. The line so 
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Amla or Amalaka— 


Asana— 
Ayudha— 
Bandha— 


Bedi— 
Beki— 


formed presents the appea- 
rance of a tall Bamboo post 
which has been slightly bent 
towards the top by a rope 
tied tightly at its upper extre- 
mity. The cross-section at 
any point of the gandi is 
square, the Mastaka starting 
above the gandi is composed 
of several circular elements at 
cross-section. Just above the 
gandi is the beri or the throat, 
then amla or amalaka a flatte 
ned spheroid and above the 
amalaka comes Khapuri or 
skull and on it is placed the 
Kalasa or water-pot and the 
Ayudha or weapon of the 
deity to whom the temple is 
consecrated. 

ribbed structure of the shape 
of a flattened sheriod set 
above the beki in Rekha 
temple. 

posture of sitting. 

Weapon. 

System of classifying apart- 
ments according to their area 
in square. Also the pose of 
sexual Union. 

Altars. 


neck, portion between bigsama 
and amla of Rekha temple, 
same between Gandi and 
Srahi of Bhadra. 
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10. 


12. 


16. 


17. 
. Pirhas 


1. 


2: 


Gaja-Simha 


. Garbhagriha 


Khapuri 


. Kumbha or Kalasa 
. Lakshmi pata 


. Mastaka 


N-aga 


Padma 


Glossary of Sculptural Terms 
Alidha 


Abhayamudra 
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Figure of a cronchant lion 
upon a prostrate elephant. 
The inner most chamber of a 
temple where the presiding 
deity is enshrined. 

Cranium, Structure resembl- 
ing flattened bell on 
Amalaka. - 
Water-pot. 

Linter Carved with Lakghmi 
image. 

the portion of ‘the temple 
above Gandi and below 
Kalasa. 

Mythical species of serpents 
with appearrance half-man 
and half-serpent. 

Lotus. 

Flat wooden seat, elements of 
which the gandi of Bhadra 
temple is composed. 


A mode of standing in which 
the right knee is thrown to 
the front and the leg is retrac- 
ted and the left leg is stret- 
ched berind diagonally. 
Gesture of protection dis- 
played vith the right hand- 
palm turned towards the on 
looker. 
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3. Akghasutra 
4. Alinganamudra 
5. Brahmadanda 


6. Charuchumbana Mudra. 


7, Dhanadamudra 
8. Dhyanamudra 


9. Jatamukuta 


10. Ugraviddhaka Mudra 


A sacsed thread. 

Gesture of embracing. 

A heavy tapering stick with 
divine ‘power the weapon of 
Brahma and his consort 
Brahmi. 

A gesture of Kissing the 
beloved placing her on the lap. 
Gesture of giving wealth. 
Posture of sitting on 
meditation. 

Matted and clotted lock of 
hair. 

A mode of killing a Victim 
with trident or spear on a 
standing pose. In this standing 
pose the left leg is placed 
forward strongly on earth and 
the right leg pressed backward 
on earth. The spear or Trident 
held in both the hands pierces 
the body of the victim. 
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Airavattamandgala 231. 

Anahata Chakra 238. 

Acharya Pitopada} 217, 225, 248, 

271, 280, 388, 389. 

Arshadhara 250. 

Ajfa Chakra 266, 267. 
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Amitabha 253. 
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Acharya Abhayadattagr1 266, 267. 
Ahimanikya 269-270. 

Amaravati 269-270 

Anandasiddha 269. 

Anusmriti 275, 276. 

Adi-Buddha 214, 278, 279. 
Afganisthan 282. 

Astavetalas 379, 380. 
Advayasiddhi 77, 215, 250. 
Avalokitefvara 389. 

Alekba Brahman 390. 

Ali 362, 275. 

A. Joshi 114. 

A. Bharati 280-281. 

A. H. Francke 226, 227. 

A. Chattopadhyaya 227, 251. 
Acharya Sempa Dorje 266. 
Avataravad 160-165, 365-366, 361. 
Ananda Tandava 155-156. 

A Wayman and F. D. Lctssing 385- 

386. 

Avadhuti (saint) 271, 272. 
Arabhapur 167. 

Astasiddhis 288. 
Arddba cha ndra 71. 
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Asapapita 136, 137. 

Anu or atom of Vitality 150. ° 

Ayodhya 161, 422. 

Agsva-ratna Avankara 249, 

Adamantine Vehicie 252. 

Anandas classified as of four types 
in Tantric Buddhism 264-265. 

Agastya 275. 

Anaota 153. 

Agoka (Maurya) 206. 

Allavidraha 229. 

Ajfga Chakra 238. 

Aryavartta 248, 254. 

Arshadhara 250. 

Abhipavagupta 279. 

Adriyacharya 288. 

Adi yogini Tirtha 426. 


B 


Bhairavi Chara 42, 113, 268-369, 
387. 

Bhbadra temple 21, 22. 

Buddha 26, 27, 28, 73, 74, 79, 80, 
140, 160, 173, 214, 274, 288, 
366, 380, 389. 

Bhuvanesvara 37, 62, 206, 360, 365, 
375, 381. 

Bolangir 3, 8, 166, 175, 176. 

Bagibuqghi 178, 179, 180. 

Barkuru 72 , 148, 158. 

Bsameyas 77, 78. 

Bhattas 127, 128. 

Bheraghata 32, 59, 61. 

Bhoja (King) 29, 30, 

Brahmi/Brahmanpi 40,45, 100, 102, 
103, 105, 111, 195, 239. 

Bhairava 36, 224, 366, 372, 374. 


Digitized by PPRACHIN, SOA 


Bhairavi 58,” 101, 103, 111, 239 
246, 374. 

Brihatkukshi 46, 47. 

Bhuvanegvari 58, 101, 193, 
246. 

Bhima 100, 104, 105. 

Bhadrakali 100, 103, 104, 111, 113. 

Bafijipadar 3, 4, 20. 

Bhutadama 101, 102. 

Bahavala 3, 4. 

Bhayankari 101, 105. 

Brihatkukshi 46, 47. 

Bhagankari 100. 

Bhiri 101. 

Bhramari 100, 105, 112. 

Bhagamalini 101, 102, 110. 

Bughipadar 3, 4. 

Bharavi 102. 

Bhadravati 102. 

Bhavani 103, 203. 

Brahmavadini 104. 

Brahmani 104, 106, 272 

Bhisami 106. 

Bandhani. 106. 

Bibhatsa 107. 

Buddhyakarsanika 108. 

Bhaskari 114. 

Bhuchari 113. 

Bhadrika 112. 

Brahmayeni 113. 

Bilaspur 134. 

Bhagavati 113, 114. 

Bhavattavarman 135, 186. 

Bhimasena IT 166, 187, 193. 

Badkarle and Sankarle 166. 

Baudh-Phulvani 175, 224, 289, 374, 
393. 

Burla 176. 


239,, 
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Bhatbalasi/Bhatbalas 176. 

Banadevati 114. 

Bandhai 113. 

Bunumpa 176. 

Birupa 113. 
Binitapura/Vinitapura 134, 
166-167, 358, 368, 375 

Brahmandga 113. 

Balinimajai 114. 

Bahuj 114. 

Bhadrayani 113 

Bursung 176. 

Binka 41, 133,165, 166, 167, 177, 
196, 202, 224, 368, 374, 375, 390, 
391, 393, 394, 404. 

Baikani/Binkai/Bintai 177, 196, 391. 

Belkhandi 181, 193, 194, 195, 196, 
197, 269, 282, 288, 358, 373, 374, 
391, 394. 

Babylonia 182. 

Bastar 187, 388. 

Barpali 187, 391, 392. 

Bargarh 187. 

Bhimasena I 188, 193, 

Brahma 191, 214, 254, 272, 
376, 381. 

Bhimaratha 199, 200. 

Bhaskara Mahakshetra 206, 
359, 425. 

Bhadrak 207, 247. 

Balssore 207, 229. 

Bhadrakali 207. 

Bodhi$§r 271, 272. 

Bodasamvara 222, 369 

Beluchisthan 221. 

Bhangath 228. 

Bfagalpur 228 

Buddhagay8& 228 


165, 


365, 


231, 
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Bbhasadhara 249. 

Bengal, 216, 217, 225. 

Banaras 249. 

Bodhichitta 259-260, 262-265, 275 
276, 279 , 373, 374. 

Borneo 282. 

Burma 282. 

Brihagpati 284, 285. 

Bhojarajadeva 371. 

Bhairo-Dungri 198, 269, 374, 404. 

Balarama Das 384, 335. 

Badgamula 387. 

Bhima Bhoi 389, 390, 391. 

Bagh (river) 289, 393. 

B. C. Chhabra 6, 7. 

B. C. Majumdar 183, 215, 216. 

B. Bhattacharya 209, 210, 226, 248. 

B. Bandopadhyaya 217, 218. 

Balabhadra Bahidar 270-271. 

Barali 196 

Bhargava 160. 

Bhaffapedi 165. 

Bodhisattva Vajrapani 271. 

Bezaklik 282. 

Bangkok 283. 

Bagalamukhi 239. 

Budhikomna 24 

Bhranda Visaya 216 

Bihar 228. 

Buddhahood 255. 

Bhasadhara 249. 

Bhagavati Bhakesvari Sakambhari 
270-271. \ 

Bhagavati Paficham Vari Bhadram- 
bika 270-271. 

Brihaspati 284. 

Brahmadeva 286. 

Balabhadra 366, 382. 
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Balarama 379, 380. 
Buddhasrijiiana 387. 


3 Cc 


Chidakasha 9, 10. 

Chandimauli 41, 196. 

Chandela 43, 44. 

Chamunda Kali 66, 67, 68, 78, 84, 
100, 102, 103, 1C4, 105, 111, 113, 
192, 193, 194, 195, 204, 205, 239, 
358, 372. 

Chandihara Mahagivagupta yayati- 
11 29, 192, 200, 202, 204, 216, 
222, 271. 

Coimbatore 32, 33. 

Chhelia/Chheliya temple 76, 77, 78. 

Chanda Vikrama 99, 100. 

Chandrayani 114, 115. 

Chandika 55, 100, 101, 106, 11, 
195. 

Chhaya 113, 114. 

Chandanayika 100, 105, 111. 

Chanda 100, 101. 

Chandavati 100, 105, 111. 

Chikghura (demon) 192, 193. 

Chandi/Chanda 100, 102, 105, 111, 
163. 

Chakregvari 102, 103. 

Champavati 103, 104. 

Charchika 113, 272. 

Chhatrasamvara 106, 107. 

Chaitanya Das (Poet) 272, 281, 

Chakri 101, 102. 

Chandravat; 102, 103. 

Chandaghanta 100, 104. 111. 

Chitrani 102, 103. 

Chandogra 100, 105. 
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Chittakargamika 108. 109. 

Chandesvari 113, 114. 

Chaturai 113, 114. 

Chatuhbhspada Tattva 149, 150. 

Chandragupta 161, 162. 

Chitrotpala 166, 220, 221, 225, 

Charda 202, 224, 374, 375. 

Chandrabhaga 206, 207. 

Chitta Vajra 214, 254. 

Chakrakotamandala 217, 218. 388. 

Chandra 275. 

Chindaka Naga king Somegvara- 
deva 217, 267, 388. 

Chandipore in Bihar 225, 226. 

Chandra Gomashi 249. 

Chandradityadeva 266-267. 

Cambodia 282, 283. 

Champa 282, 283. 

Ceylon 221, 222. 

Chandradvipa 362, 363, 364. 

Chint3 (Sahajayogini) 386, 387. 

Cunningham 167, 168. 

Chauraghi. 

China 265, 266. 

Charles Fabri 33, 34, 368. 

Chamana (nerve) 262, 275. 

Chhatiggarh 159, 160. 

Cuttack 280, 281. 

Chakrayoga 275. 

Cardiac Plexus or Dharma Chakra 
259-260. 


Cerbral Plexus or Mahgsukha 
Chakra or Usniga Kamala 
259-260. 

Chakresvara 231. 


Chandavali 363, 364. 
Chinese belief of Chi 265. 
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Chandgala 42. 

Charmakara 42. 

Chinnamasta 239, 246. 

Chikifi 249. 

Chintamani family of Vajra yana 
253-254. 

Concept of Spinal 
Tantra 259-260. 

Concept of Kala in 
273-274. 

Charchika 272. 

Concept of yuganaddha 263-264, 
373-374. 

Chaurasghi 196. 

Charya Tantra 255. 

Chandali 264. 

Chandradvipa 362-363. 

Chandragupta II 368. ; 

Chaitanya Das 387, 38, 391. 


/ 


LD 


Column in 


astrology 


Dudahi/Dudh#i 32, 61. 

Dvaitavana 8, 134, 359. 

Dantesukara 53, 99. 

Dbaranagari 29. 

Dharoi Khunta 27, 178, 392. 

Dandgahasta 54, 99. 

Durga 55, 100, 105, 111, 163, 180, 
193, 194, 203, 204, 239, 370. 

Dhyanamudra 71. 

Dharmakandarpadeva 69, 424. 

Dhumanisvasa 99. 

Dhatri 100. 

Divya yogini 101, 102. 

Dhumrakshi 101. 

Dandaduri 101. 

Dvijari 101. 
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Dhorgyai 101. 

Dhumavati 102, 239, 246. 

Dhriti 104. 

Dakini 104, 106, 222. 

Dhatri 105, 111. 

Darpahara 106. 

Dhaddat; 106. 

Deddar; 106. 

Dhanya 112. 

Devendra Varman I 131, 142, 143. 
Delhi 132, 133, 134, 158, 359, 361, 

362 

Durgarakshita 144. 

Dakshinapatha 159. 

Different in Carnations 160, 161, 

162, 163, 164, 165. 

Dutivahana/Shasthidevi 163. 
Duma! (Caste) 177. 

Dalkhai 61, 177. 

Dhritipura 185, 229, 374. 
Dhumralochana 191. 

Dhabalegvara Siva 198. 
Dharmaratha 200. 

Dangaka forest 206, 231. 
Dantegsvari kali 218. 

Divya Bhava 232, 235, 236, 237. 
Dhanakogsa 218, 219, 228, 249. 
Dagapal!a 231. 

Dharmaraja 206. 

Dakshinachara 234-235. 

Different types of yoga 238. 
Diksha (Initiation) 238-239. 

Daga Mahavidya 239, 246. « 
Dhanyakataka 247, 280. 
Darikapada 266, 268, 271, 387, 423. 
Dhingipada 266. 
Dhyana 275-276. 
Dharana 275-276, 
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Devajajana 285. 

Drighi prithivi parivartta 38C-38]. 
Dinakara 386, 387. 
Devagunias 384. 

Domb; Heruka 386, 387. 
Dandga dance 393. 
Dharmasetu 424. 

D. D. Kosambi 120, 

D. Badpanda 133. 
Damodara Sastri 270-271, 
Durgaraja 171. 

Dhamana 262, 275. 
Dvapara age 205, 208. 
Dakshina Tosgali 230. 
Dieng plateau. 283. 
Djembaran 283. 

Dvesa family of Vajrayana 253-254, 
Dharma mudra 260-261. 
Durmibittha 58. 

Dhauli 2¢ 6. 

Dantegvari Kali 218, 388. 
Dhankaudga 219, 249. 
Dhenuka 231. 

Dipankara kirtti 251. 
Dombi 257, 264, 268-269. 
Daksina 258, 262, 263. 
Dharmachakra 259-260. 
Charmakaya 259-260. 


Dhruva 275. 
Difference between the yogas of 
different schools of Tantric 


Buddhism 279-280. 
Durgarh pir Rattan Nath 283. 
Dagarodhas 289. 

Delhi 135, 359, 361, 362. 
Dangaka 359. 

Desil 372. 

Dhanada 399. 
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Earth Goddess 27, 392. 

Ekapada Bhairava 68, 198, 199, 269, 
358, 360, 374, 404. “< 

Ekamra/Svarnadri 206, 231, 359, 
425. 

Eight Vetalas 379-380. 

Encyclopaedia Britanica 34, 43. 

Eastern Ganga King Indravarman 
164. 

Eastern Ganga king Devendra 
Varman-I 131, 143, 421, 422. 

East Bengal 362. 

Evans Wentz 249, 

Ekanetra 153. 

Ekarudra 153, 

E. Lamotte 228, 

E. M. Dargyay 228. 

Ellora 286. 


F 


Fertile valley City of the 
3,4, 11. 

Five families of Vajrayana 80, 253, 
254, 255. 

Five Mantric Power 
Paramagiva 149-150. 

Five functions of Paramagiva 150. 

Four defiling fetters 153-154, 155. 

Four media theory of spiritual 
elevations 154-155. 

Fahien 211, 212. 

Five Vital Winds 238-239. 

Four different states of Tantric 
performances in Mantrayana 
247, 255-256. 


Queen 


of Lord 
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Four plexuses of Tantric Buddhist 
yoga 259-260. 

Four Mudras 260-262. 

Five “‘Mas’/Panchamakaras 
232, 233, 234, 235. 236, 255. 

Female Partners in Scexo-yogic 
Sadhana 234, 264, 26 3-269. 

Forest of Jagannath or Jagannatha- 
vana 363, 3614. 

Fertility-Cult 376-377. 

Four yoginies of heart in Tantric 
Budhism 3935-386. 

F. D. Lessing 385. 

Father Heras 120, 121. 

Fleet 167. 

F. W. Thomas 209. 


214, 


G 


Gaganagiva I1/Vyomagiva II 5, 7, 8, 
10, 17, 62, 72, 73, 81, 85, 132, 
135, 140, 145, 147, 148, 207, 290, 
357, 359, 376, 424, 425. 

Gaganegvara Siva 9, 138, 139. 

Gwallior 10. 

Ghodgar 68, 78, 79, 193, 195, 196, 
197, 199, 224, 269, 281, 282, 288, 
358, 359, 372, 374, 391, 394, 404, 
426. 

Gandhamardana hill of Ramayana 
31, 366. 

Guptatara yogini 37, !08. 

Ganesha 44, 49, 78, 79, 145, 197, 
203, 272, 281, 282, 283, 284, 285, 
286, 287, 288, 289, 370, 393, 394, 
426. 


“ Gajanana 49, 99. 


Gajalakghmi 71, 73, 74. 
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Ganges (river) 80. 
Gridhrasya 99. 
Garbharaksha 99. 
Ghorarupa 100, 104, 105, 111. 
Ghora Raktakshi 101. 
Gauri 55, 102, 104, 105, 111. 
Goravi 103, 

Gandhari 106. 

Ghant{ali 106. 

Gahani 106. 
Gandhakarsanika 108. 
Ghora 111. 

Ghasini (11. 

Gopali 114. 

Gunaratna 141. 
Gudasarkaraka 144, 145. 
Goruda 173, 381. 
Gbantasini 176, 384, 393, 421. 
Guru Parvata 181. 

Gagjam 87, 179, 184. 
Gos-lo-tsa-ba 248. 

Gambhira Vajra 248. 
Guhadeva/Guhyadeva/Guhegvara {| 
Guhyegvara Pataka 254, 365. 

Ganapati 284, 285, 286. 

Ganegvaras 285, 286. 

Gorakshanath 362, 363. 

Guneru 386, 387. 

Gangi Gauduni 387. 

Gandhamarddana hill in Western 
Drissa 369, 370, 371. 

Gauri Tandava 156. 

Guha/Cave 136. O 

Garuda 163, 381. 

G. C. Mahapatra 176. 


Ganditama Vigaya 230, A 


Gandhatapati 366, 375. 
Gandharadi 366, 375. 
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Gulugga 87. 

Greek belief of Semen 265. 
Gelupa monastery 282. 
Gardez 282. 

Guhya of Vajrayana 254-255. 
Ghugri Dungri 197. 
Ghora (demon) 205. 
Gibbon 216. 

Gauodhagiri 222. 
Gudhrgsya 256. 

Ganapati 284, 286, 289. 
Ganegvara 285. 

Gajasya 287. 

Gopal 5. 

Ganga 357. 

Guha (king) 399. 

Guha (god) 399. 


H 


Hypaethral yogin: Temple 3, 4, 19, 
21, 23, 31, 33, 35, 40. 42,43, 
69, 136, 204, 281, 357, 358, 365, 
366, 368, 384, 386, 424. 

Hanumana 31, 174, 366. 

Hirapur 32, 37, 60, 61, 63, 65, 359, 
361, 362, 365, 425, 426. 

Hayasya/Hayagriva 48, 99, 272, 

Haimavati/Hemavat;i 55, 103. 

Himalaya 55, 146, 192. 

Harappa 119, 376. 

Hingula 114. 

Hiradhara 114. 

Hrinkari 101, 102. 

Hemakanta 102- 

Harasiddhi 102. 

Harini 104. 

Hakini, 104. 

Hams8a, 106. 
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Hamsini 106. 

Haihaya Kingdom of Tripuri 132 
Hridgyagiva 135, 139, 140, 141. 
Hadvandha of udepur 174, 369. 
Hiranya Kagipu 26, 174, 369. 
Hari (god) 93. 

Hiuen Tsang 216. 

Hevajra mandala 381-382 

H. C. Das 5, 32, 33. 

Hauki 250. 

H. D. Sankalia 119. 

Hathayoga 276-277, 278-279, 362. 
Hiralal 167. 

H. P. Sastri 209. 

H. V. Guenther 263. 

H. Mitra 283, 286. 

Hari Varmadeva 217. 
Harishankar 366, 369, 375. 
Heramba 203. 

Hunadev; 251. 

Haribhadra 357. 

Hindu Trinity 366, 376, 382. 
Harshagupta 369. 

Hevajra Mandala 381-382. 
Hdod-Pa-hjo 385. 


I 


Indralat/Indralath/Inglat/Temple 4, 
19, 21, 22, 23, 24, 25, 28, 29, 31, 
69, 79, 82, 172, 364, 366, 368, 
422. 

JsAana 125. I 

Jndrabhuti 27, 77,210, 213, 215, 
248, 252, 288, 365, 386, 388, 423. 

Ié§nagambhu/lsanagiva 7, 17, 72, 
132, 135, 140, 147. 

Indraratha 29. 
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Indravala/Indraraja/Indrarafa 30, 
69, 171, 199, 365, 366, 368, 422. 

Indra 39, 195, 272, 284, 366, 422. 

Jda 295, 275, 276. 

Indrani/Aindr; 40, 100, 102, 104, 
105, 106, 111, 195, 239. 

Indura 370. 

Jsvar; 102, 103, 106. 

Isani 102, 103. 

Imavati 103, 

Indrajali 106. 

Jgana mantric Power 149-150. 

Indian Napoleon Samudragupta 159 
160, 166. 

Indrapaia 266-267, 423. 

Ipdoncsia 282. 

Iconography of Asanapat chap IHlI 
Reference Nafaraja Note 95. 


J 


Jagannath 27, 28, 62, 174, 175, 178,, 
193, 213, 231, 249, 255, 2363, 
366, 374, 375, 377, 378, 379, 
380, 381, 382, 383. 

Jajpur 62, 206, 212, 217, 271, 280 
382. 

Janmejaya Mahgabhavagupta, 69, 
85, 199, 200, 204, 230, 231, 250, 
251, 357, 423, 424. 

Jaina Acharya Haribhadra 127. 

Jangamas 127. 

Jaya 102, 103, 105, 111. 

Jvalamukhi 162, 103. 

Jalodar; 104. 

Jayanti 105, 111. 

Java 106: 

Janhavi 106. 
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Janighini 106. 

Jamvari 107. 

Jayani 110. 

Jivas of different types in Mattama- 
yura Saivesm 151-153. 

Jalandhara 205, 207, 208. 209, 210. 

Jafumati 219, 228, 248, 249. 

Jamadagna 225. 

Jalendra 215, 386, 423. 


Jrianadei Maluni 269-270, 387. 
Japan 282, 283. 
Jalandharanath 362. 
Jugnibughi 372-373. 
Jnanadakini mangala 381-382. 
Jganasiddhi 77, 215. 

J. D. Eeglar 4, 5, 6, 19, 20, 50, 83. 
J. K. Sahu 146, 167. 

J. N. Farquhar 38. 

J. P. Singhdeo 167 

John Marshall 119, 120. 

Jhari 196. 

Jogisurda 190. 

Jamqga/Jamra 219, 228, 248, 
Jayadratha 221. 

J& agailaka 208, 212. 

Jacobi 215, 226. 
Jharikhanda 220-221. 
Jambukasya 256. 
Joanamudra 261. 


K 


Khakara Temple 21, 72, 

Kaliya 26. 

Krishna 26. 163, 172, 173, 174. 

Krityakalpataru $, 425. 

Kadamvaguha 7, 8, 135, 136, 137, 
146. nN 
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King Krishna IIL 17, 61, 72, 132, 
147. 

Kalki 192. 

Khadirapadraka 10, 133. 

Khajuraho~32, 36, 43, 59. 

Kalahandi 32, 175. 

Kuladevata 43. 

Kotarinasika 52. 

Kapalahasta 54. 

Kailasa 54, 55, 123, 

Khbaravela 57, 188. 

Kolahala (mountain) 57 58. 

Kalinga 58, 131, 142, 143, 148, 158, 
214, 217, 247, 359, 381, 421, 422. 

Kolavidhvamsis 58, 189. 

Katyayani 60, 61, 100, 1602, 
104, 111, 214, 374, 383. 

Kapalini Chamunda 62, 100, 102, 
105, 111. 

Kah 65, 99, 100, 101, 102, 103, 105, 

111, 239, 246, 262, 275, 286. 

Karttikeya 73, 74, 195, 272. 

Kalibapgan 119. 

Kudu 121. 

Kalamukhas 127. 

Kotarakshi 99. 

Kubja 99. 

Kapalahasta 99. 

Kekarakshi 99. 

Kapotika 99. 

Kotari 99. 

Kataputana 99. 

Kamakshi 99, 101, 102, 103, 113. 

Kaumar: 100, 101, 104, 105, 195, 
156, 239, 272. 

Kriya Tantra 255. 

Kalika 100, 105, 111, 180. 

Karmamudra 260-261. 


103, 
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Kaugiki 100, 101, 104, 111. 

Kshema 100, 105. 

Kshemankari 100, 105, 111. 

Kusmandi 100, 111. 

Kalaratri 100, 101, 102, 103, 104. 

Kiinkari 100, 111. 

Kalahapriya 101. 

Kumari 101, 102, 103, 111, 
239, 272. 

Kantaki 101. 

Krodbhayai i01. 

Kalakshi 101. 

Kankali 101, 103, 113. 

Kunuyali 101. 


Karali/Karalini 101, 102, 103, 111. 

Kapali 101, 114. 

Kamegvari 102. 

Kurikulla 102, 103. 

Kapila 102, 103. 

Kundalini 103. 

Kamarupa 205, 206, 208, 209, 210, 
212, 213. 

Krishna Varah: 103. 

Krighnapingala 104. 

Kamada 106. 

Khemukhi; 107. 

. Kshatradharmini 107. 

Kulottirna Yogini 108. 

Kamakarshanika 108. 

Kaulin; 110. 

Kamegh; 110. 

Kutbari 113. 

Khechari 113. 

Kegvari 113. 

Kamala 113. 

Kanti 113. 

Kamabbadra 112. 


195, 
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Kamen: 113. 

Kameghani 114. 

Kuhu Vasini 114. 

Khilayami 114. 

Kothai 114. 

Kadumasuddha 129. 

Kapilega Mahatmya 133. 

Kurukshetra 133, 134, 158, 
361, 362, 363. 

Kurutirtha 133, 

Kosavana 133, 134, 361. o 

Kosatrayavana 133, 359, 361, 362. 

Kadarmvaguhadbivasin 135, 136, 
137, 138. 

Kavachagiva 135, 140. 

Kadwabha 135, 145, 135, 147. 

Kadamvagiri 147. 

Keonjhara 137. 

Kongoda 148, 158. 

Kundalini yoga 155. 

Kuga 159. 

Kugavati or Kugasthali 159, 206. 

Kalidasa (poet) 161, 201. 

Khalna of Kalabandi 162. 

Korala 166. 

Kala Tirtba 169. 

Khariar 169, 176, 272, 388. 

Kulta (caste) 177. 

Khunt Mauli 178, 183. 

Khifijjalimandala 179, 183, 203, 230 
374, 375. 

Kulastambha 179. | 

Kodalaka Mandala 179, 185. 

Kesinga 181. 

Kavatadvara 181. 

Khaulgad 182, 224, 392. 

Khimidi 183, 185. 


359, 
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Koraput 187. 

Kolhas 189. 

Kalegvari 203, 204. 

Kamakshya/Kamarupa 205, 206, 
208, 209, 210. 

Konarka 206, 425. 

Krish: a (river) 214. 

Kaya Vajra 214, 254, 366, 376, 382. 

Kalachakrayana 217, 267-269 271- 
273, 274, 275, 387, 388, 389, 
390, 391. 

Kulachara 235-236. 

Khijjingakofta 229. 

Kopakatka 247. 

Komparaka grama 2347. 

Kukkuripada 248. 

Kashmir 249, 250. 

Karpuragri 251, 252. 


Kamvala/Kambla/Kambalapada248. 


Kalachakra 217, 267, 268, 269, 271, 
271, 272, 273, 274, 275. 

Kundalini yoga 238. 

Karnadeva 251, 252. 

Karuna 257,-258,-278, 279, 373. 

Kumarakshetra/Kumarikshetra 266- 
267, 271. 

Kamitapura 270-271. 

Kala 272, 273, 277, 286, 387, 391. 

Kumda hill (Titilagarh) 282, 358, 
384: . 

Khotan 282. 

Kathamandu 282. 

Kusmangpdarjaputra 285. 

Kumarasimha / Kumarisimha 266- 
267, 271, 422, 423, 

Kusmanda 286. 9 

Katankata 286. i 

Kataputana 289-290. 
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Kun-khen-pod-kar 266. 

Kantilo 363, 366, 375. 

King yaga 267, 390. 

Kalayogini 390, 391. 

Kakasya 256. 

K.N. Mahapatra 5, 9, 146, 140- 
141, 425, 

Kapilendradeva 113, 371, 372. 

K. D. Bajpai 167. 

K. C. Panigrahi 209, 213, 215, 365. 

Korali 196. 

Kalika Tandava 156-157. 

Kshetra and Ksghetrajna 150. 

Kushasthali 159, 359. 

Kharod near Sheorinarayana 171- 
172. 

Khaprakhol 190. 

Kashinath Mishra 198. 

Krita age 205, 208. 

Kali age 205, 208. 

Kamadhenu 231. 

Kshanas as categoaised as four in 
Tantric Buddhism 264-265. 

Kuk Trapeang 283. 

Kombeng 283. 

Kunghsien 283. 

Kangi-ten or Kauji-ten Ganega 283. 

Kagalegvara 266, 267. 

Kalaachakra 267, 268, 276. 

Kalacbakrayana 267, 268, 269, 271, 


272, 273, 274, 275, 278; 279, 
280, 282. 
King chandrabhanu 267-268. 


Kakasya 256, 272. 
Ketu 275. 
Kalahandi 282. 
Katyapana 285. 


Kurukrhetra 135, 359, 361, 362; 
363. a 
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Karalikas 381, 382. 
Kumaragupia 367. 
Kendumundi 372. 
Kapilegvara temple of charda 375. 
Krigna (river) 381-382. 
Koraput 388. 
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Lakshmi 6, 7, 19, 25, 28, 31, 66, 71, 
73,74, 75, 101, 104, 163, 164, 
165, 173, 174, 186, 192, 203, 204, 
230, 272, 284, 376, 377, 378, 379, 
380, 381, 382, 383, 384, 425, 426. 

Lanka 42, 69, 77, 81, 215, 219, 220, 
221, 226, 227, 228, 250, 251, 252, 
266, 386, 423. 

Lakshmi dhara Bhatta 5, 425. 

Lord Sambhu 5. 

Lord Gopal 5, 31, 73. 

Lord Somagsitala 5, 6. 

Lakshmanesvara temple 18, 28, 29, 
31. 

Lokhari 32. 

Lord Samvara 222, 225. — 

Lakshmikara 77, 215, 250, 252, 256, 
265, 266, 268, 271, 386, 388, 423. 

Lakshmipada 81, 

Lothbal 119. 

Lalatjihva 99. 

Lamvosthi 101. 

Lalita 102, 103. 

Lakini 104. 

Lajja 104 

Lampata 106. 

Lava 159. 

Lankavarttaka 166, 185, 220, 221, 
225. 

Lankegvari 185, 186, 220, 221, 225. 

Lakshmana 162. 

“Lamaism 77. 
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Lama Taranath 217. 

Lord Samvara 221, 222. 

Lahor 226. 

Luipada 248. 

Lalitavajra 248, 

Locharna 253, 254, 261. 

Lakshmanparaja 368. 

Laksghmi-gatha 378, 379, 380, 382, 
383, 384. 

Lakshmana Mishra 369, 370. 

Lahukuti Luharini 387. — 

Linga 33, 84, 119, 392, 393. 

L. P. Pandeya 167. 

L. A. Waddelt 209, 218, 226, 227. 

Loisingha 190. 

Lamged (tribe) 221. 

Lingaraja 366-367. 

Lama 222. 

Lo-tsa-ba Prabhakara 251. 

Lalana 262-263, 279. 

Lokapala 288. 

Lakuliga 357. 

Luhasinga 369. 


M 


Mandalas 35. 

Mahegvari 40,47, 100, 104, 105, 
106, 111, 113. 195, 196, 254. 

Marjari 48, 99. 

MabhAgivagupta Valarjuna or 
Balarjuna 9, 133, 138, 144, 164, 
173, 199, 357, 369. 

Mayurbhagjja 8, 9, 137, 138, 230,. 
364, 421. 

Mathura 18. 

Malkasagha 3. 

Mahendra (Mountain) 5. 

xlahagiva Tivara 30, 171, 173, 199. 

Mitauli/Mitavali 32, 61. 

Mrigafghirga 82, 99. 
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Mandara (Mount) 55. 

Mahakali 66, 100, 102, 103, 105, 
111, 205, 376. 

Mahalakshmi 66, 74, 145, 376, 377, 
384, 385 , 425. 

Mahasarasvat; 66, 376. 

Mah&mandgapa 71. 

Muktatmagiva/Muktas 81, 140, 142, 
149-150, 151, 153, 155, 422, 424. 

Manpavasa 81, 377, 383, 384. 

Mahenjodaro 119, 123, 124. 

Mafhisasura 120, 191. 

Maya 113, 125, 126, 128, 129, 201, 
392. 

M rityugijaya 127. 

Mahgkala 127. 

Mayuri 99. 

Mahavratadharas 127. 

Madbacharya 127. 

Maragudga 167, 168, 169. 

Malini 99, 101. 

Mrigakshi 99. 

Mrigalochana 99. 

Medba 100, 104, 105, 111. 

Moharatri 100, 103. 

Mahamedhg 100. 

Mapnamohini 100. 

Mahaduti 100. 

Mahagauri 100, 111. 

Mabayogini 101, 102. 

Mugdadbarini 101. 

Mantrayogini 101. 

Monhini 101, 114. 

Mahbavidya 102, 103, 104. 

Mabadevi 104. 

Mahatapa 104. 

Meghasvana 104. 

Mahodari 164, 105, 111. 

Muktakeghi 104. 

Mattamayurakgatriyas 133. 
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Mahavala 104, 114. 

Mahasgasthi 104. 

Mahapriyankari 105. 

Madanonmathini 105. 

Mabhanidrz 105, 111. 

Maunada 106. 

Mandodari 106. 

Mridani 110. 

Mahamaya 111, 114, 

Mangala 112. 

Mahakhala 113. 

Madhavi 113. 

Matangi 114, 239, 246. 

Murati 114. 

Mahamayai 114. 

Mattamayuranatha purandara 9, 
10, 83, 135, 139, 357, 363. 

Mesa 277. 

Marga 129. 

Mahendra-I 130. 

Mahagivagupta yayati-I 165, 192, 
193, 229, 230, 375. 

Mahanad;i (river) 166, 177, 196, 216, 
217, 225, 375. 

Mantarajabhukti 166. 

Megalith 176. 

Meghavahanas 188. 

Medha (sage) 58, 189. 

Madhu and kaifabha 191. 

Matrikas 191-192, 374. 

Mainaka 192. 

Mahakatyayani 214. 

Munda and chapnda 191. 

Manhigamarddinj 193, 194. 

Mahagivagupta karnadeva 251. 

Mangalakostha 209, 212. 

Mandarava kumaridevi 215, 226, 
227, 250. 

Madhyamaraja III 229. 

Mahayana 246, 247, 254, 389, 399. 
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Mahayogapitha 251. 

Maharima Hunpnadevi 251. 

Muladhara chakra 238-239. 

Manipuraka chakra 238-239. 

Mamaki 253, 261. § 

Madhyamika Mahayana 254. 

Mahasukha 257, 259, 374. 

Mahakalegvara 267, 268. 

Mongolia 282. 

Matsyendranath 359, 361, 362 363. 

Marjarakegari 369, 371. 

Malatt 370. 

Mushika 370. 

Mabimaism 389, 390, 391. 

M. Sylvan Levi 209, 212. 

Mita 286. 

Mantranaya 246, 247, 399. 

Mahasukha kamala 259, 261, 373, 
374. 

M. S. Kaul 105. 

M. Winternitz 209, 286. 

Manamatra 169. 

Malkansgiri 176. 

Machkund 176. 

M. P. Dash 68. 

Moneg-kie-li 209, 212. 

Mison 283. 

Moha family of Vajrayana 253-254. 

Mahamudra 255, 257, 260-261, 385, 
386. 

Mahegvara 193, 254, 382, 392. 
Male and female principles in 
Tantra 202-203, 373-374, 392. 

Mangalapur 212. 

Mec. Crindle 216. 
Mahakankala 222. 
Mahabhairava 224. 
Mandi 226, 227. 

Médni puraka chakra 238. 
Manohara 246. 
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Madhumati 246. 

Meaning of kalachakra 278-279. 
M. K. Dhavalikar 284. 

Marut 285. 

Mahaganapati 286. 

Makribughi 372-373. 
Mahaprasada 380. 


N 
Nand; 44, 281. 

Naftardja Siva 31, 44, 136, 145, 135 
157, 205, 281, 287, 358, 361. 
Nrisimha 26, 27, 173, 174, 195, 196, 

367, 369. 
Narasimh; 48, 100, 102, 104, 105, 
111, 195, 203 
Narayani 58, 102, 103, 104, 113, 
192. 
Nannadeva 30, 171, 422. 
Narasimhadeva (Kalachuri) 59. 
Nakuliga Pagupatas 127. 
Narasimha 64, 195 
Narabhafgijani 101. 
Nirafijani 102. 
Nadini 106. 
Nigarbha Yogini 108. 
Nityanamé&karganika 108. 
Nirafjjanda 103. 
Nalini 106. 
Nityarupakarsanika 108. 
Nityagarirakargapika 108. 
Nila 113. 
Nityaatmakarsanika 108. 
Nakula ¢33, 132. 
Nityadhiyakarganika . 108. 
Nivrittimgrga 157. 
Naxada 173. 
Nuapali (Binka) 176. 
Nisadas 126. 
Navakalevara, 178. 
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Naga Cult 199. 

Narasimhadeva-I 206. 

Nigumbha and Sumbha 191. 

Nrisimhanath 190. 

Nandarajadeva 181. 

Narayani Temple of Binka 179. 

Ndropa 271, 272. 

Nagarjuna 222, 

Narendrabrhafija 229. 

Nayagarh 231. 

‘Nava Durgas 234. 

Nepal 249, 282, 283. 

Nirakdgra Vishnu 273, 274. 

Nadapada 276, 277, 278, 279. 

Nilamadbava 363, 364. 

Narahari Tirtha 371, 372 

Nagdarjuoapada 373. 

Nidravat; 379, 380. 

Navatmakaheruka Chatustayaman- 
dala 381-383. 

Nitai Dhovani 387. 

Nik Douglas 209, 213. 

N. K. Sahu 5, 10,63, 73, 146, 160, 
188, 209, 210, 212, 215, 221, 250, 
256, 265, 266. 

N. K, Sastri 120, 121, 122. 

N. C. Chaudhury 112, 273. 

N. N. Vasu 247-248. 

Nar-than 283. 

Naghusa 29. 

Natini 246. 

Narttak: 257, 268-269. 

N. N. Bhattacharya 269. 

Nasunda/Naundavya 229. 

Nandaprabhafijana Varman 249. 

Nirmapnakaya 259. ˆ 

Nairut: 272-273. 

Nadapada 276, 277, 385, 389. 

Narasimhanatha 369, 
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259. 
Nepal 289, 
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Ogra 62, '65, 207, 208, 228, 229, 
246, 247, 251, 252, 359, 3୫3, 
425. 

Oddiyana 42, 68, 69, 70, 77, 78, 
207, 208, 209, 1210, 211, 212, 
213, 215, 219, 221, 227, 228, 231, 
246, 251, 252, 254, 256, 271, 288, 
289, 359, 374, 375, 389. 

Onibhoga Visaya 134. 

Odasinga 183. 

Odivi$a 210, 212, 213, 220, 221, 
228, 246, 359, 206, 207, 246, 
359. 

Oqghbra 425. 

Odgica 207, 246. 

Orgyan 210. 

Oudh 229. 

Odiyacbarya 288. 


P 


Padma 24, 25. 

Prajna 42, 76, 252, 257, 258, 259, 
262, 263, 264, 265, 275, 278. 279, 
373, 3932, 385, 387. 

Parvat; 55, 80, 180, 201, 204, 283, 
357, 392. 

Pagfichayajga Tapovana 8, 134, 359. 

Percy Brown 23, 24. 

Purugottama Kshetra 5, 366, 384. 

Padmadhbarini 46. 

Pretavahana Chamunda 47, 99, 101. 

Prana 275, 276, 277. 

Pagabasta 52, 99. 

Pafichamvari Bhadrambika 58, 203, 
204, 270. 


Nirmdpa Chakra or Navel Plexus “Puri 62, 213, 214, 363, 375, 378, 
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379, 383, 384. ” 
Padmasarnbhava 77,215, 218, 219, 
226, 227, 249, 252, 423. 
Pagupati 119, 120. 
Prakriti 125, 128, 275. mM 
Pagupatas 127, 357. 
Pratyabhijna 127. 
Pradhana 128. 
Prachanda 99. 
Priyankari 100, 111. 
Prcetakshi 100 
Padmani 102, 103. 
Pretasana 103. 
Pristi 104. 
Phanendr; 106. 
Pingala 107, 112, 114. 
Pingalegvar; 114. 
Poelani 114. 
Paramajyoti Siva 130. 
Patanga Siva/Patangagambhu 131, 
132, 135, 142, 143, 421. 
Pankeldadar (Villiage) 133. 
Prabodhaf$giva 62, 136, 157. 
Pragastapada 141, 142, 421. 
Puspagiri Patichali Vigaya 143. 
Pramathacharya 144. 
Paramagiva 149-150, 155. 
Panchakritya 150. 
Paryustakas 152. 
Prabhavat: 161. 
Prasannapura 168. 
Pravararaja 169. 


Parvatadvaraka 177, 178, 181, 392. 
Parvata-mantra 179. 

Patalegvara Siva 197. 

Pingala 205, 275. 

Parfichamakaras 214,232, 233, 234, 
¢ 235, 236, 255. 

Padampur 222, 369, 371. 
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Pagu Bhava 232, 237. 
Paramitanaya 247. 
Padmavajra 248. 
Prachanda 222. 
Prapaganda/Pratiganda Bhairava 
217, 388. 


Purnagiri/Purnagaila 205, 208, 210. 

Pandara 253, 261. 

Prajna 42, 76, 252, 257, 258, 259, 
262, 263, 264, 265, 275. 

Prajapati 273-274, 277. 

Pranayama 275-276. 

Pratvahara 275, 276. 

Papaharana Tirtha 369-370. 

Patra Saurupi 387. 

Padmadvara 390. 

P. Kumar 43, 63. 64, 269. 

P. C. Bagchi 209, 212, 221, 226. 

Pratap Ray 269-270. 

Po-lo-mo-lo-ki-li 222. 

Purusamandapa 230-231. 

Parsvanath 247-248. 

Phulmuthi 87. 

Po-Nagar 283. 

Pafichamahabhutas 152. 

Purnapitha 208. 

Palarity Symbolism 237, 258. 

Padmini 246. 

Pod-Can-ma 249. 

Pinda-BrahmA3nda theory 259. 

Plexuses of the body in Hindu, 
Buddhist and Natha Creeds 259. 


Pagichabhijna 277. 

Prasat Bak 282. 

Prabhavati 368. 

Patnagarh 372, 373. 
Patichagdakamandgala 381-382. 
Prataprudra Singdeo 388, 
Panidandga 393. 
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Q 


Queen Va&sata 29, 164, 173, 192, 
365, 369. 

Queen Alhapa Devi 59. 

Queen Kaustubhegvari 177, 178. 

Queen Kolavatidevi 173, 207, 229, 
230. 

Queen Durlabhadevi. 190. 


R 


Rama 7, 18, 19, 21, 28, 30, 31, 73, 
74, 81, 83, 145, 159, 160. 161, 
162, 163, 164, 165, 172, 173, 174, 
175, 200, 366, 367, 368, 370, 371, 
376, 422, 425. 

Ranipadra 7, 8, 9, 10, 11,66,-69, 70, 
74, 83, 134, 139, 140, 141, 143, 
165, 207, 252. 357, 359, 363, 365, 
421. 

Rudra 124, 125, 126, 127, 128, 137, 
272, 273, 285, 286, 

Rajorgarh 9, 138. 

Rajasthan 9, 138. 

Ramegvaram 18, 31. 

Ramsagar 18, 21, 31,70. 

Réjendra Cbola 29. 

Ratnogiri 34, 217, 225, 226, 251, 
271, 280. 

Rabhasya yogini, 37, 108. 

Rikshaksh1 49, 99. 

Raipur 134. 

Rekba Temple 71 

Raudra as a school of Saivism 127, 

Raktaksi 99. 

Rasegvara 127. 

Rudbhirapayini 99. 

Roudri 100, 105. 

Rudrani 100, 103, 104, 105, 111, 
200. 

Raktakeghi 101. 


~~ 
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Rakshas;i 101. 

Rohigi 102, 103, 113. 
Raktakshi 102. 
Raktakshi 103. 
Raktadan¢tika 104, 192. 
Rudramukh;i 104. 
Ranpajira 106. 
Riksamata 106. 

Rangini 106. 

Rupini 106. 

Ridhalidevi 107. 
Rasakarsanika 108. 
Rudri 111, 

Riksha 112, 

Rudrayeni 113. 
Ranasangha 113. 
Rohitaka 132, 133, 359, 361, 362. 
Rome 216. 

Rajagekhara 141. 

Raghu Vamfga 161. 
Rampur 166. 

Rayagarh 168. 

Risgabha 169. 

Ranaka Ranabhbafija 179.. 
Ranastambha 179, 229. 
Ratnagiri 251, 388, 389,. 
Rajf: 248. 

Rahulabhadra 250, 386: 
Ratnasambhava 253. 
Ravana 370. 
Royara/Rohila 374-375: 
Rahularuchi 386. 
Ranaka Ramadeva 229.. 
R. K. Sharma 59. _ 

R. E. M. Wheeler 119. 

R. N. Nath 121 

Raj Singh Deo 183-184. 
R. G. Bhandarkar 125, 284. 
R. C. Kak. 105, 
Rajendra Singh Boriha 389 
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‘Rima-Dafgarathi 160, 368. 
.Rama-Jamadagnya 160. 
Righikalya 184, 

Raga 264. 

Rewah 7, 62. * 
Raktavija 195. 

.Rupini 222. 

.Ramaparkati 229. 
Ratisundari 246. 

.Rajaki 257, 268-269. 
-Rasana 258, 262-263, 279. 
‘Roudri 272. 

Rahu 275. 

Raga family of Vajrayana 253-254. 
Rajaputra 586. 

Rudrasena 368. 
-Ramaideva 371. 


S$ 

Sadagiva 10, 135, 140, 357, 421. 

Sankhakara matfha 136, 137, 146. 

Sulapani 10, 133, 144. 

.Sindhekela 3, 4, 384. 

.Somegvara Temple 4, 6, 7, 17, 18, 
19, 28, 30, 32, 61, 62, 65, 70, 73, 
80, 81, 85, 140, 158, 364, 365, 

„ 366, 376, 392. 

.Samatirtha 5, 11, 31, 172, 425. 

Sandhya Tandava 155-156. 

.Somegvara Siva 5, 6, 7, 139, 140, 
145, 207, 359, 360, 392, 424. 

Sudevaraja—II 171, 172. 

Sarasvati (river) 5, 31, 172. 

.Somegvara deva 7, 8. 

Somasvami 6, 7, 18, 31, 73, 74, 376, 
425. 

Siddhegvara Siva 6, 7, 18,31, 66, 
76, 73, 74, 84, 139, 140, 145, 205, 
363, 372, 376, 421, 422, 425. 
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Sankhamathika 7, 8, 134, 135, 136, 
137, 146. 

Saurastra 9, 138. 

South Kofala 8, 24, 27, 28, 29, 30, 
57, 58, 77, 134, 148, 158, 159, 
160, 163, 164,165, 174, 175, 190, 
193, 197, 203, 217, 224, 228, 229, 
251, 256, 267, 365, 368. 

Sambalpur 10, 42, 69, 77, 134, 175, 
215, 216, 217, 221, 228, 248, 249, 
250, 266, 271, 280, 365. 

Sibhni 10, 69, 197, 199, 358. 

Sahasrara 25, 236, 238. 

Samvalaka/Sambhala 27, 42, 69, 77, 
215, 216, 217, 219, 227, 228, 248, 
250, 251, 252, 266, 267, 271, 280, 
365, 386, 388, 390, 423. 

Saintala 28. 163, 165, 173, 193, 195, 
199, 368, 369, 372, 391,394, 422, 
426. 

Shahdol 32, 33. 

Surd i 32, 33. 

Sonepur 42, 69, 77, 134, 166, 181, 
182, 220, 250, 363, 365, 386. 

Stambhegvari} 27, 64, 177, 178, 181, 
182, 183, 184, 193. 

Khamvesvari/Khamgiri 223, 392, 

Seven Tantrayoginis or Tantrasidd- 

bas 268 

Sampradaya yogini 37, 108. 

Suryaputri 46, 102. 

Simhamukhi 46, 99. 

Suskodari 47, 99. 

Sarpasya 2&0, 99. 

Shighughni 51, 99. 

Sarabhanana 99, 52. 

Suktimatipuri 57, 103, 188, 189. 

Sivarava 99, 100. 

Svanadanstra 90, 101, 103. 

Suryapriya 99, 100. 
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Suki 99, 100. 

Syeni 99, 100, 160. 

Savahasia 99, 100. 

Sthulakeghi 99, 100. 

Soshinidristi 99, 100. 

Sthulanasika 99, 101. 

Sivadut; 100, 104, 105, 111. 192. 

Shankari/Sankari 100, 102, 103, 105 
111. 

Sarvamangala 100, 104, 105, 111. 

Sikambhari 100, 104, 105, 1H, 
192. 

Siva 100, 105. 

Santa/Santi 100, 105, 113. 


Svadha/Svadhaparna 100, 105, 111. 


Svaha 100, 105, 111. 

Skandamata 100. 

Siddhayosgini 101. 

Siddhavetals 101. 

Sarvabhutagakini 100. 

Susamala 102. 

Sumangala 102, 103. 

Sankhani 102. 

Sautila 102. 

Sarasvati (yogini) 102, 103, 104, 
114. 

Sregthini 102, 103. 

Siddhi 102. 

Sulakara 103. 

Samsani 103. 

Sufitala 103. 

Savitr; 104. 

Sahasraksh; 104. 

Sruti 104. 

Smriti 104. 

Sakim? 104, 106. 

Sarvabhutasyadamani 105. 

Sailaputri 105. 

Sthanvi 106. 

Satanusarmnvara 106. 
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Sandinz 106. 

Sarvatomukh; 106. 
Sthirachitta 107. 
Simhdanana 107. 
Sarvaka.sanika 108, 109. 
Smrityakarganika 108. 
Sparsakarsanika 108. 
Sarvasafichovini 109. 
Sarvadvandasankari 109. 
Sarajibhranika 109. 
Sarvavidravani 109. 
Sarvamantramayi 109. 
Sarvasampataprapurini 109. 
Sarvasammohini 109. 
Sarvastambanika 109. 
Sarvarthasadhini 109. 
Sarvaranjanika 109. 
Sarvavsankari 109. 
Sarvasaubhagyadayini 109. 
Sarvangasundari 109, 
Sarvakamaprada 109. 
Sarvaduhkhavinagini 109. 
Sarvasampatprada 109. 
Sarvasiddhiprada 109. 
Sarvapriyankari 109. 
Sarvamangalakarini 109. 
Sarvamrityupraghamani (09. 
Sarvavighnavina$ini 109. 
Sarvajna 109, 110. 
Sarvagakti 110. 

Sarveghi 110. 
Sarvaisvaryapradayioi 1 10. 
Sarvajfianamaya 110. 
Sarvavydadhivinasini 110. 
Sarvadharasvarupa 110. 
Sarvepsitaprada 110. 
Sarvapapaharini 110. 
Sarvara kshasvarupini 110. 
Sarvanan damayi 110. 
Sarva bhutamanani 110. 
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Siddha 110. 5 

Siddha 112. 

Sanka{a 112. 

Sudbarmipi 113 

Surupa 113, 

Sandhai 113. 

Samudra 114. 

Sarvansgiri 114. 

Surekha 114. 

Shyamabhad:a 114. 

Suregvar 58, 114, 220, 224. 

Sukrigha 55. 

Suratha 57, 66, 84, 189, 191, 193, 
194, 197. 

Suktimati (river) 57, 58, 84, 188, 
189, 190. 

Suktel (river) 58. 

Saptamatrikas 58, 68, 78, 79, 84, 
145, 191, 193, 198, 237, 268, 
269, 272, 281, 282, 286, 287, 288, 
372, 373, 391, 422. 

Siddhegvari chamunca 66, 70, 74, 
140, 145, 193, 194 195, 372, 376, 
381, 385, 422. 

Swat Valley 69, 209, 212, 219, 221, 
226. 

Sakya-bses-goyen 77, 251. 

Sahajayana 77, 133, 215, 248, 250, 
256, 257, 259, 266, 267, 268, 269, 
271, 278, 279, 280, 281, 282, 
364, 386, 387, 390. 


Santikaradeva 287. 

Saumyanirvanasamadbi 80. 

Sveta 128, 130, 131. 

Srikantha 128. 

Saiva as a school 127. 

Somegvara Linga Adipitba 65, 206, 
231, 359; 360, 363, 365, 366, 372, 

° 375, 424, 425. 
Sankarabbasya 129, 142. 
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Suddha 129. 

Sivabrahmajfiana 130. 

Stbanu Siva 130. 

Sirpur 134, 168. 

Sakti 134, 202, 203, 236, 237, 238, 
258, 275, 277, 284, 361, 373. 382, 


Sankbamathikadhipati 
137, 138. 
Sambhogakaya 260-26}. 


Sadasiva (disciple of Kavachagiva) - 
135, 140. ନ 


Sama 277. 

Satrubbagija 136, 137. 

Sankara 141. 

Sankaracharya 141, 142, 202. 
Sadyagivacharya 144. 
Sadyojatamantric power 149-150, 
Satcbakra of yoga 155. 

Seven types of Tandavas 155-157. 
Sravast; 159. 

Suvarpanad;: 166. 

Sarabhapura 167-168. . 
Sakti 168, 198, 199, 200, 201, 202, 


135, 136, 


203. 
Suvarna pura 166-167. 
Sarangarhb 168. 
Sudevaraja-I 169, 170, 171. 


_.Sundargarh 175. 


Samalai 176, 182. 


- Sakti-Vagi 178. 


Suravairi 185, 186, 220, 223, 224 

Stambbaki 185, 186. 

Satakshi 192. 

Satavahanas 188. 

Siddha yogesvari 195, 196. 

Satbahen 196, 268, 391. 

Salebbhata 193. 

Sugumna 205, 238, 266. | 

Sindhubhadraka pitha 206, 207, 
231; 247, 359, 425. 
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Sirihatta 208. 

Sarala Das 113, 214, 231, 371, 382. 

SimhAgsya 272. 

Sobhanefvara Siva 214. 

Somavam§$i king kumara Somesgvar- 
adeva 219, 225. 

Sexo-Tantric Partners 268. 

Sadanga yoga 255, 279. 

Saraha/Sarahapada 248, 250, 256, 
265, 386. 

Santarakshita 215, 250. 

Sevo!la (prince) 250. 

Sunyata 252, 257, 274, 275, 276, 
277, 278, 279, 373, 374. 

Samanya/Ordinary Siddhi 255, 264. 

Saliputra 266-261. 

Somesvaradeva III 266. 

Sagisena 269-270. 

Salankatakata 285: 

Samadhi 275, 276. 

Sammita 286. 

Somadatta and Subhakirtti 207. 

.Sala 286. 

Shbitani 228, 249. 

Somala/Somal&i/Somalegvar; 219, 

Svarodayi Sri yagaskara 216. 

‘Sumelpur/Sumelpore 216, 217. 

.Svabbhavatunga 368, 369. 

Soma 275, 276. 

.Sacchidananda 364. 

.Subahu 370. 

Sahajakaya 260. 

.Sriya Chandalumi 378, 379, 380. 
Suvarpaprabbasa Sitram 380-381, 
382. i 

Sriya Mahadevi 380-381, 382. 
Srimandira 214, 378, 379, 380. - 
Sita 162, 164, 165, 371. 
Sukarasya 272. . 
.Saptadagtmaka mandala 381-382 
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Samvara Mandala 221, 222, 385. 

Sbatcbakra Varttin Mandala 229, 
385. 

Sukutfi Chamd3runi 387. 

Saddharma 389. 

Sua Teluni 387. 

Satyadharma 389. 

Sharirabheda 390. 

Sobhogsavatha 6, 7, 8 

Siva 4, 5,6,7, 8-11, 17-20, 36,41, 
42, 55, 199, 200, 201, 202, 203, 
214, 236, 237, 238, 258, 275, 277, 
281, 284, 357, 361, 363, 366, 370, 
373, 382, 391. 

S. C. Behera 80, 358, 359. 

S, N. Rajaguru 131, 166. 

S. Dei 164. 

S. P. Tiwari 167. 

Signa 125. 

S. C. Das 209. 

S. B. Dasgupta 362. 

S. P. Das 371. 

Sambara Tapndava 156-157. 

Sothivati 190. 

Suktisabvaya 190. 

Svachchanda mudra 186, 187. 

Sarephahara Vigaya 207, 229, 247. 

Savathimandala 230, 231. 

Silabhanjapati 230, 231. 

Sambhoga chakra or laryngeal and 
pbaryngea: plexus 260. 

Silafi 230. 

Samvaravadi mandala Samarasa 
216, 221, 222. 

Satallam& 230. 

Shanku in Nepal 282. 

Shwesandaw Pagoda 283, 

Suchandra 274. 

Subramaniam 283. 

Samaya Mudra 260-263. 
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Somegvaradeva {I 220, 225. 

Sumanta 231. 

Sarnath 266. 

Sivayupa 231. 

Samaya family of vajrayana 253-254 

Seven types of Tantric Sadhana in 
Brahmanical Tantra 235. 

Svadhigsthana Chakra 238 

Surasundari 246. 

Shwanasya 272. 

Singala 249. 

Svetahamandala 249. 

Salonapura Mahavihara 251. 

Sahaja 256, 257, 276, 278, 279, 364, 
390. 

Sakambhari 376-377, 393. 

Singhijuba, 374, 404. 

Subhbadra 366, 382. 

Sarawa near Sheorinarayana 167, 
168. 

Sarbha/Sabhar 167, 168. 

Sirpur 167, 168. 

Sarabhagarh 167, 168. 

Suvarpapur 357, 365. 

Sundwip 362, 

Sitalagagthi 391. 

Subhakaradeva I'v 398-399. 

Sarasvati 5, 425. 


T 


Tara 58, 100, 105, 196, 246, 262. 

Tapini 54, 99, 106. 

Teramba/Terambi 7, 8, 134, 146. 

Tiftitagarh 3, 37, 68, 145, 163, 167, 
193, 194, 197, 288, 358, 359, 372, 
374, 384, 393. 

Themra 3, 4, 20. 

Tripuri 103. 

Totila 103. 

Tapasvini 104. A 
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Tusti 104. 

Tridegvari 104. 

Tankari 106. 

Thakini 106. 

Teraniva 106. 

Terent& 106. 

Tripura 113, 

Tarin: 113, 114. 

Trilochani 114. 

Trilokamohini 114. 

Tirumular 129, ? 

Teramvipala 135, 138. 

Terahi 146. 

Tripadartha Tattva 149. 

Tatpuruga 149-150. 

Tandava dance of Siva 155-157. 

Taittalika 165. 

Tilakegvara 168. 

Tustikara (King) 177, 193, 392. 

Tavernier 217. 

Tarabhramaraka 177, 178, 180, 181. 

Teluguchoda king yaghor&jadeva I 
217, 218, 220, 267, 388, 390. 


Thailand 282. 

Trigunas 376, 377. 

Tosgala 254, 365, 366, 383, 398, 399. 

Trivikrama 367, 

Teluguchoga king Somegvaradeva HI 
220. 

Tantric Lakshmi 66, 74, 145,376, 
377, 384, 385, 

Tson-Kha-Pa 385. 

Tantrayogini or Tamtrasiddha 268- 
265, 271 386, 387, 426. 

Tripura-Tangava 156. 

Trisandhya Tapndava 156. 

Fripura-Vijayi Tandava 156. 

Twelve types of liquors of Indian 
Tantra 232-233. 

Talcher 179. 
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Tibet 282. 

Tretia age 205, 208. 

T. E. Donaldson 213. 

Three kinds of Suras 232-233. 

Thunderbolt Path. 252. 

Tripura Bhairavi 239, 246. 

The concept of Sahaja in 
upanisadic literat ure 256. 

Tano iv Tibet 282. 


later 


U 
Utkal 5, 221. 
Udepur 10, 197, 199, 372. 
Ugras 127. 


Uttara Terambha/Uttara Teramba/ 
Uttara Teramb; 7, 17, 62, 72, 85, 
145, 146, 290, 359, 424, 425. 

Uma-Tandava 156. 

Ugddiyana 62,205, 206, 209, 210, 
211, 215, 226, 227, 228, 251, 359. 

Udaya ditya 29. 

Uma-Mahegvora 79, 80. 

Ustragriva 99. 

Ullukika/Ullvakika 99. 

Ugrachandga 100, 105. 

Uma 100, 105, 111, 200. 

Urddhvakeshi 101. ~ 

Uttala 106. 

Ugrachangi 111. 

Ugratara 113. 

Uddharini 113. 

Uiluka 114. 

Urddhvanetra 114. 

Usabha Tirtha 169. 

Uddyotakegar; 173, 200, 229, 

Ulaphgarh of Sundargarh district., 

i | 

Upaya 257, 258, 259, 373. 

Uttama Siddhi 255, 264. 
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Ugniga Kamala 255, 260, 261, 276, 
277, 279. 

Usmitta 285. 

Udagga 370. 

Urlle 165, 

Urgyan 210, 219, 228. 

Udgra 228, 358, 359. 

Udayamati 251. 

Ugraviddhaka mudra 198 

Uttara Tosali 207 

Ulukasya 256, 272. 

Udanti (river) 162, 163, 

Udandebta 372, 373. 


4 


Varahi 49, 99, 100, 101, 102, 103, 
104, 105, 106 111, 113, 195, 196, 
239. 

Visnu 25, 26, 27, 30, 66, 73, 74, 161, 
162, 163, 164, 165, 171, 172, 
173, 174, 175, 191, 195, 199, 214, 
254, 272, 364, 366. 

Vamana purapa 5, 11, 12, 425. 

Vyomegha 9. 

Vyomagiva 9. 

Vyomagiva I 10, 135, 138, 139, 141, 
142, 357, 421, 422. 

Vrisa 277. 

Vrind&vana 18. 

Vaidyapadraka 10, 134. 

Varaba 26, 27. 

Vajrasattva 27, 28,76, 77, 78, 79, 
214, 252, 253, 254, 266, 267, 276, 
277, 278, 279, 281, 365, 382, 385, 
399. 

Vaisnavi 40, 104, 105, 195, 
239, 272, 381. 

Vidyut prabha 46, 99. 

Vikatanana 48, 99. 

Vinayaki/Vainayak; 49, 102, 103. 


196, 
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Vrisanana 49, 99. 

Vindhya (mountain) 54, 55, 57, 58, 
63, 65, 66, 70, 196. 

Vindhyavasini 55. 

Vajrayana 62, 76,77, 78, 248, 252, 
253, 255, 256, 268, 269, 277,278, 
279, 280, 281, 282, 365, 382, 387. 

Vajranart 76, 78, 252. 

Virabhadra 78, 79, 145, 281, 282, 
287, 288. 

Vanalinga 121. 

Virafa puruga 128. 

Vidarbha 159. 

Vikramanpipur 228. 

Vikatalochana 99. 

Vanaranana 99. 

Visama 277. 

Vrihatdanta 99. 

Vatsadaghoa 99, 372, 373. 

Vrihatkukshi 99. 

Vyatasya 99. 

Vyomaikacharana 99. 

Valakasya 99. 

Vaisnavi 100, 195. 

Valavikarini 100. 

Valapramathin; 100, 105, 111. 

Vijaya 100, 102. 103, 105, 111. 

Virupaksh; 101. 

Virabhadrakshi 101. 

Virakafakshi 101. 

Vajrao; 101. 

Vyaghrani 101. 

Visaharipni 101. 

Vaigalz 101. 

vikafi 101. 

Visalangul 101. 

Varuni/Varuni 102, 103. 

Vaisvanari 102. 

Vaisvani 102. 

Vesmanari 103. 
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Vamdgi 103. 

Vagegvari 103. 

Vigalakshi 104. 

Visnumaya 104. 

Vidya 104. 

Visnupriya 104. 

Valavikarini 105. 

Vayuvena 106. 

Virendr; 107. 

Vijakarsanika 108. 

Vasin; 110. 

Vimala 110, 113, 214, 374. 

Vajreghi 110. 

Vasari 111. 

Valavikramanpi 111. 

Vaseli 113. 

Vetal 113. 

Viraja 114, 217, 254, 256. 

Vikarah 114. 

Vachag$pati Mishra 129. 

Vindhyatavi kingdom 136. 

Vyomavati/Vyomapada 141, 421. 

Valkalegvara 147. 

Vamadeva 149-150. 

Vyaghraraja 169. 

Vikramkhol of Sambalpur district 
175. 

Vajrapani 209. 

Viramurchba gabvara 182, 220, 382. 

Valiyatra 181, 223. 

Vanjulvaka 185. 

Viramati 185, 186, 220, 223. 

Vaikarttana 192. 

Varanasi 205. 

Viraja 206, 254, 280, 365, 384, 399, 
425. 

Vakvajra 214, 254. 

Vajravarahi 222, 223. 

Virabhava 232, 237. 

Vamachara 42, 90, 235.' 
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Virasadhang 232-235. Ww 

Vairochana 288. | a | 

Vimalachandra 266-267. Wooden pillar worshipped as 
goddess khamvegvari 27, 64, 


Vaidyanath 267. 
Varahamihira 273-274. 
Vigvakarma 284. 


Vinayakas 285, 286. 

Vagmati (river) 288, 289, 393. 
Varah: 272. 

Vighnantaka 288, 289, 290, 393. 


Vaijaladeva 369, 
Vatsarajadeva 369. 
Vidgala-Narasimha 369, 370, 371. 
Voitala temple, Bhuvanesvar 202, 
365, 380. 
Vajravetals 381. 
Virajaska 254, 365, 382, 399. 
Vajradhara 385, 386. 
Vyaktabhavanugata 
387. 
V. V. Mirashi 135. 
V. S. Agrawal 103. 
Viyanaka 144-145. 
Vaikani darha . 196. 
Viramand 282. 
Varukana 207. 
Vajravaraht 222. 
Vama 258, 
Vijnana 260. 
Vajranath 267. 
Vangmandala 272. 
Vidyideva 286. 


Tattvasiddhi 


Virajaska 254, 365, 382, 399. 
Vamana 367. 


Vastren 372. rs 
Vigvakarma 379. 


Vetalas 380-384, 
Vongomunpda 384. 


177, 178, 181, 182, 183, 184. 
Women-contanct 
Mattamayura asceticism 
158. 
Women of different castes as sexo- 


prohibited in 
157- 


Tantric or Sexo yogic partners 
42, 234, 264, 268-269. 


Walter Fairservice 121. 

Wema khadphises 176. 

Whu-tch-ang-na 209, 210, 211. 

Wautcha 210. 

West Java 283. 

Western Orissa 357, 358, 386, 390. 
391, 392, 393, 394, 395, 423. 


Y 


Yuvaraja II 7, 61, 136. 
Yaghovarman 7, 8, 61, 136, 137. 
Yuganaddha 263-264, 373-374, 330.. 
Yamaghanta 52, 103. 
Yogesgvari 101, 102, 196, 374. 
Yakshini 101. 
“Yaksghayai 101. 
Yamabhagini 103. 
Yogini 31-70, 104. 
Yamuna (yogini) 107. 
Yayatinagara 134, 357. 
Yogesgvara Siva 143. 
Yoganidra 191, 273, 381. 
Yogimatha of kalabandi rdistrict: 
175, 176. 

Yoni 33, 119, 197. 
Yuan chwang 209, 211, 212. 
Yaghoraja 217. 

_Yogic pafichamakara 236. 
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“Yogachara Mahayana 254. 
“Yuganaddha 263-264, 373. 
“Yaghorajadeva III 266-261. 
Yoginichakra 271, 385 
Yama 272, 370. ନ 
Yama-Indura 370. 
Yogi/Yoga Das 371. 


Yogamvara mandala 381-382. 


Yue-ti-yen 210. 
“Yamadangadhara 196. 
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Yasorajadeva 1 217, 218, 220, 267, 


388. 
Yajnavalka 285. 
Yaga/Yagoraja (King) 370, 


Zz 


Zahor 215, 226. 227, 228, 249, 250. 


Zimpi Tandu 282. 
Zodiac constellation 273, 274. 
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ERRATA 


Page Line Printing error Correct reading 
4 24 eighty Century A. D. eighth Century A. D. 
6 12 to 13 idan Sthanan kirttitan idam sthanam kirttitam 
6 15 Idan Tirthan Idam Tirtharm 
6 20 stapan stapam 
6 23 stvayan stvayam 
7 5 place an the place and the 
10 are a area 
17 4 of the either the of either the direct or 
direct or the indirect the indirect 
19 23 affirms affirm 
22 6 masoncraftsmen masons, craftsmen 
23 25 un €ér under 
24 1 erectin erecting ® 
24 33 also significant also is significant Mi 
25 27 witness Witnesses 
.26 12 to 13 One the most One of the most 
26 17 Witness Witnesses 
26 35 reg'ons region 
28 18 On the One hand on the one hand and 
29 2-3 Soma Va si Soma Varfgi 
30 25, 29 34A, 34B Al! these numbers be 
and 31 and 34C omitted. For Malga coppet 


plates Sce Epigrapnia Indica 
Vol—XXXIII pp. 209-215 


31 i Setuvanda Setuvandha 

36 27 iconogrupics iconographies 

.37 1 _yogini, temple Yogini temple (Comma be 
i omitted) 

38” 24 reudite erudite 

;38 28 F lcventh centurz cleventh centuries 
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Page 


39 
40 
41 
42 
42 
42 
43 
43 
45 
46 
46 
47 
51 
51 
51 
51 
54 
55 
55 
56 
56 
56 
56 
58 
58 
59 
61 
61 
61 
62 
62 
63 
63 
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Line 


11 
1 

29 
15 
29 
29 
26 


20-21 


24-25 


17-18 


Printing error 


magnamity 
Sindri 

Antyan 

Tantric Buddhis 
plaucible 

Culture 

identify 
folk-goddess 

a Kshasutra 
atpresent 
getsher 

iconoc 

both hand 
measure 
exihinited 

and breadth 

the and missing 
main centres 
citadel Saktaism 
differs 

gives 

list 

describe 
Kolahala 
suratha 

differ 

differs in many respect 
the north, 5 on 
differs from that 
Sixty-Seventh 

- Para suramesvar 
Sixty century 


Fre-tantric 


Correct.reading 


magnanimity 
Aindri 
Aryan 
Tantric Buddhism. 
plausible 7 
Cultures 
identity 
folk-goddesses 
a Kshasiutra 
at present 
gets her 
iconic 
both hands 
measures 
exhibited 
in breadth 
the missing 
main centre 
citadel of Saktaism 
differ 
give 
lists 
describes 
Kolahala 
Suratha 
differs: 
differ in many respects 
io the porth, 5 in 
differ from those 
Sixth-scventh 
Paraguramesvar 
Sixth century 


Pre-Tantric 
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୮ 


Page \ Line Printing error Correct reading 
63 24 tantric Tantric 

63 33 foik goddess folk goddesses 

64 1 devata ar gotradevi devatas or gotradevts 
64 24 theary’ theory 

64 24 She suggestions The suggestions 

65 2 Puran Purana 

65 10 places in are placed in 

65 13 seventh Seventh 

65 24 non-tantric non-Tantric ) 
65 26 proble probable 

65 31 tantric cult TAantric cult 

68 31 Tantra Tantras 

69 26 innreasing increasing 

71 27 Temple of Rekha Temple or Rekha 

75 19 was the preceptor was the preceptor;of 


Gaganagiva II 


75 33 parhaps perhaps 

76 6 shapped shaped 

76 12-13 star-shapede 198 star-shaped temple 108 
76 13 O-called so-called 

77 6 Parts Oddiyana parts of Oddiyana 
77 30 Tribetan Tibetan 

77 35-36 Cardle land cradle land 

78 7 tantric Tantric 

79 7 is Ranipur-Jharial in Ranipur-Jharig! 
79 9 defenced defaced 

80 27 syotherical synthetical 

81 8 feets feet 

(31 25 was were 

(31 29 temple temples 

82 7 it not of if not of 

83 13-14 Matta mayura Mattamaytra 

84 i 1 Sahtaism Saktaism 
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No-6, 7 and 8 Riksna, Siddha and 


500 

Page Line 
84 34 
84 35 
86 Note No 20 
99 No-45 
99 No-61 
103 37 
103 No-1 
103 No-26 
103 N.B. 
112 Noe] 
112 No-2 and 3 
112 No-4 and 5 
112 

113 No-3 
1:3 No-5 
113 No-11 
113 No-17 
113 24 
113 27 
113 34 
413 42 
113 46 
114 No-2 
114 No-5 
114 MNo-9 
114 No-24 
119 Line 29 
119 30 
119 33 
120 17 
120 18 


Printing error 


Tantrist 

Practitioners, 

popularity 

is worshipped 

Dantasukara 
Attatrahasa 
Vesmanavi 
Brahamani 
Champavati 
Sixty-fou 


Mangala 


Pingala and Dhanya 


Correct reading 


Tantrists 


Practitioners. Popularity ' 


are worshipped 
Dantesukara. 

Afttattahasa 
Vegmanari 
Brahmani 
Champavati. 
Sixty-four 

Mangala 

Pingala and Dhanya 


Bhramari and Bhadrika Bhramari and Bhadrika 


Sankata 
Narayani 
Bhairavichakra 
Ugratara 
Bhuchari 
Bhagavati 
Santi 
Anandai 
Brahmanga 
Ambika 
Samudra 
Mahbavala 
kames8ni 
Shyamabhadra 
arma 
he address 
dears 
cult FE 


explanation 


Riksha, Siddha and Sankata 


Narayani 
Bhairavichakra 
Ugratara. 
Bhiuchari 
Bhagavati 
Santi 

Ananiai 
Brahmanga 
Ambika 
Samudra 
Mahavala 
kamegani 
ShyamabhadrA4. 
arms 
head-dress 
bears 

cult of 


explanations 
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Line 


12 
26-27 
18 


Printing error 


speculation 
historicai 

a spects 

both the 

hn.an 
magnanimity, It 
Misadas 
Stragglors 
Nisradas 
devotees the 
realisation real 
extiepates 
Stohanu:Siva 
an had 
beginnin 

also a Mattamayura 
tradition as 

sub sect 

sub sect 
while 
Koshavana 
Kurutirtha 
utkela 

glory. 


integral part 


Errata 


Correct reading 


speculations 
historical 
aspects 
of both the 
human 
magnanimity, it 
Nisgadas 
stragglers 
Nisadas 
devotees in the 
realisation of real 
extirpates 
Sthanu Siva 
and had 
beginning 


201 


also a saint in Mattamayura 


tradition and 
Sub-sect 
sub-sect 
While 
Koshavana 
Kurutirtha 
Utkela 

g!ory, 
integral parts 


Orissa, central province Orissa and central province 


it Siddhanta 

a different 

and invocatory 
stone inscription is 


Terambipala 


Amarddaka as a Tirtha Amarddaka as a Tirtha 


Mattamayuranatha 


its Sridhanta 
to different 

oa 
an invocatory 


stone inscriptions 


Terambipala 


Mattamayuranatha 
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Page Line Printing error Correct reading 
139 1୫-1୨ Amarddakatirthanatha Amarddaka tirthanatha 
139 28 penance penance-grove 

140 27 Sadagiva Sadagsiva 

140 32 Sadagiva Sadagiva 

141 25 Con not Can not 

141 28 The verse of 37 The Verse 37 

142. 6 acriticism a criticism 

142 20 Anuvada Anuvada 

143 18 religions religious 

143 last line land-grano land-grant 

144 first line 184 ganga Era 184 Ganga Era 
144 17 locality localities 
145 9 incluence influence 
145 19 lit is lithic 
;146 24 subsequenty period Subsequent period 
148 22 from century from fourth century A. D. 

A.D on wards on wards 

148 26 lonner longer 
450 6 differenn different 

150 9 manirc mantric 

150 22 all jvas all jivas 

150 34 Muktama Siva Muktatma Siva or 

Astavidyesvara Astavidyegvara 

151 9 the qualities the quality 

152 5 writer writers 

152 14 prala akalajivas pralayakalajivas 
152 15 Vijgadzkala Vijnanakala 

152 18 ability so ability of 

152 30 are marked is marked 

153 6 roalisation realisation 

154 3 force water force of water 

154 25 (ii) Kaiya ~ (Gi) Kriya 

155 19 Saivachara Saivachara 
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Page Line 
156 1 
156 5 
156 13 
156 17 
156 25 
156 31 
156 32 
156 33 
159 1 
159 34 
162 18 
162 19 
163 4 
163 13 
163 15 
163 23 
163 29 
164 29 
164 33 
165 7 
165 14 
165 17 
167 14 
167 35 
168 5 
168 35 last line 
169 2 and 4 
„ 169 8 
169 3 
169 9 


Printing error 


Sandhya-Tandava 


exihjbit 


show third eye 


a indistinct 


tendiggaja 


inscripton enumerates 
Sandhya Tandava 


insciption of the chedi 


rulers 
brobaly 


Indina 


epic-idealism a Rama- 


Dagarathi 


inconsistence with 


avataravada 
posterionity 
Marada 


who has come 


Dutivahana 


in Santabommali 


Dantayavag 
head he 
head entered 
vinitapura 
scholar 

fails short 
Amargarh of 
Maragudga 
Kakti 
Tirthas 
Usabhata 


Mahabharata 


bring 


Aa 


Errata 503 


Correct reading 


Sandhya Tandava 
exhibits 


and shows third eye 


an indistinct 

ten diggaja 

inscription enumerates 
Sandhya Tandava of 


6 
inscription of the chedi rulers 


probably 

Indian 

epic-idealism of Rama- 
Dagsarathi 

in consistence with 
avataravada 


posteriority 


Narada 


who have come 


Dutivahana 


and in Santabommali 


Dantavavag 
head, he 
head, entered 
Vinitapura 
scholars 

falls short 


Amargarh or Maraguga 
a 


Sakti 
Tirthas 


Usabha 
Mahabharata 
being 
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175 34 Last line 
176 4 
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176. 13 
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177 First line 
177 5 
177 11 
177 14 
181 19 
182 9 
182 16 
182 25 
182 28 
153 9 
183 14 
183 33 


Printing error 


Correct reading 


Suvarnpa or Suvarnare Suvarna or Suvarnarekha 


kha 

ambitions design 
Kosala 

A these 
Plaucibly 
Comenclature 
Bhagavatism of 
Vaisnavism 

fule 

Queen vasata 
Narsimha 
embodiment Lord 
Vignu 

from the found 
magninimous 

As the culture 
remain 

other fig figure 
Tr. 


by the aboriginal tribe 


suggests in 
Kulta 


Goddess a Bunumpa 


caste. On the 
stritches 
Khaulgad of 
around this man 
it the soils” 


red colour the 


led to from = 


father-in-laws 
Mandadalas 


ambitious designs 
Kosala 

Ali these 
Plausibly 
nomenclature 


Bhagavatism or Vaignavism 


rule 
Queen Vasata 
Narasimha 


embodiment of Lord Visnu 


from the ocean are found 
magnanimous 

As the cultures 

remains 

other figure 

Mr. „ 

by the aboriginal tribe: - 
suggests, is 

Kula 

Goddess Bunumpa 

caste on the 

stretches 

Khaulgad or 

around the waist of this man: 
if the soils 

red colour, the 

led to form 
fatber-in-law’s 

Mandalas. 
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184 
184 
184 
186 
186 
186 
186 
187 


Line 


6-7 


Errata 305: 


Printing error Correct reading 


came according one came according to one 


historicaldatas historical datas 
from merely form merely 
importance lin importance in 
Suravari Suravairi 
Viramati Viramati 


Sarabha puriyas a had Sarabha puriyasthad 

Sarabha puriyan Sarabha puriyan 
“Mahegvara-Maha- *Mahegvara-Mahasendtisrighfa- 
senatisrishfarajyab- rajya Vibhavah” 


havah”’ 

Mahasena Mahasena 

Possinle Possible 

Cheda ruling Cheda ruling dy nasty 
(Kalingrajavase) (Kalingrajavase) 
Section the Section of the 
Possible Possibly 

re Coropnated re Coronated in his kingdom: 
kingdom 

It is a probable It is probable 

of different occassion on different occassion 
Bhairavi were Bhairavi in Harighankar were: 
Sixty Century Sixth Century 

Within the fold or Within the fold of 

It also It also 

religions, and making religions and making 
Mahasvara Mahesvara 

While a king A King 

Sixty Century A.D Sixth Century A. D 
to the kill the to kill the 

Garland garland” 

Indraraja and Indraraja or 


Srimangriniketaprat- Srimangriniketapratimatisuchirab. 


matisuchira 
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Page 


200 
200 
202 
204 
204 
209 
:209 
213 
215 
216 
219 
219 
224 
.225 


226 
227 
.227 
227 


228 
228 
229 
229 
231 
233 
233 
233 
235 
239 
246 
247 
.249 
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Printing error 


discribing 

bind 

Cosmosin 
eultural 
adsolute 
Tantric system 
advocate 
nature os the 
identify 

issued Svarodayi 
Weddell 
Urgyam 
Varamurchcha 


neighbourhood and 


Somegsvaradeva II 
Tantric Buddhism 
Dr. Aloka 
necessaty 
Bhangala. Of the 
Views of 
infuses 
Bank or Bank 
Variant or 
Nandava a near 
Tantricrise 
Sconceive 
infurious 

mC 
recting 
adderant 
Mahosgva si 
Mahakala 
Su-divided 


as opening 


Correct reading 


describing 

find. 

Cosmos in 
cultural 

absolute 

Tantric systems 
advocates 

nature of the 
identity 

issued to svarodayi 
Waddell 

Urgyan 
Viramurchcha 
neighbourhood, 
Somesvaradeva II 
Tantric Buddhist 
Dr. Alaka 
necessary 
Bhangala. A careful Perusal 
of the views of 
infuse 

Bank or Banka 
Variant of 
Nandava near 
Tantric rise 
misconceive 
injurious 
reciting 

adherent 
Mahesvari 
Mahakala 
Sub-divided 


an opening 
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Line 


4, 6, and 15 
18-19 
20-21, 

21 
21 


28 
30 
31 
11 
10 
13 
25 
28 


Printing error 


Tantric Buddhism 
Saddarma pundgarika 
A nuttarayoga 
Sumyata 

sunyata 

Sunyata 

plexus 

naval 

Lochana 

eiemen 
Sahajanandu 
conveive 

Tantric Buddhist 
mentation cease 
women-eTantrist 
malavolent 


a princess a Amaravati a princess of Amaravati 


Kamtapur 
follower-garlands 
Ahimanikya 
Sasisena 


pana puskarini 


Errata 


Correct reading 


Tantric Buddbism 
Saddharma Pupdarika 
Anuttarayoga 
Sunyata 

Sunyata 

Sunyata 

plexuses 

navel 

Lochana 

element 
Sahajananda 
conceive 

Tantric Buddhists 
mentations cease 
Woman-Tantrist 


malevolent 


Kamitapur 

flower-garlands 
Ahimanikya 
Sagisena 
Panapuskarini 


a pitha or shrine of a pitha or shrine of 


Bhagavati in 
kamitapur 
Kamitapur with 
Sasisena Tikra 


Sasisena Vandha 


Bhagavati in Kamitapur 


Kamitapur with 

Sagisena Tikra 
A 

Sagisena Vandha 


Rodri Roudri 
Brahma ~» Brahma 
Poet Poets 
thus this 
Nadapado i Nadapada 


307 
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357 29 
358 3 
358 5 
358 22 
359 24 
359 ୨3-34 
360 7 
360 18 
360 30 
361 9 
362 3 
362 9 
363 21 


Printing crror 


cultural 

Kala 

others are 

Jato 

Sadakshari 
alokya 
it hold 

The one of 
arma thur childred 
Ranaguru 
Radhuvarnga 
Panigahi 

dr. 

Sanajayana 
Arthasasta 

India 

alomost 

Parvati 

be smearing 

This lead 

soma Age 
devoted follower 
be smearing 
Oddiyana considered 
Six plexus or that 
chakra 
engrovement 
Bhubaneswaar 
nounmenon 
appzarance 
nomenclattures 
Saiva 

had has seat 


Correct reading 


cultural milieu 
Kala 
other yogas are 
Jato 
Sedakshari 
alokya 
it holds 
One of (‘The’ be omitted) 
arms their children 
Rajaguru 
Rag-huvamga 
Panigrahi 
Dr. 
Sahajayana 
Arthasastra 
indica 
almost 
Parvati 
besmearing 
This leads 
Soma Age 
devoted followers 
besmearing 
Oddiyana is considered 
Six plexuses or,six 
chakras 
engravement 
Bhubaneswar 
noumenon 
appearances 
nomenclatures 
Saivas 


° had his seat 
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370 
373 
374 
374 
375 
382 
384 


384 
384 
402 
404 
409 
411 
423 
425 
425 
425 
425 
426 


Line 


10 
29 


23 
26 


Printing error 


Hadvanoh 
inscription is 
corres ponds 
beliebed 
insepar ability 
Jagamath 
Charoda 
Santra 

berief 


probably 


(ful! stop not seen) 


Das. 
comppsitions 
Ranendra 
Chairo Dungri 
Dr. R. Mishro 
ahajavana 
fourished 
Gaganagiva ii 
on the confusive 
typographical 
Viraja Ekamra 
growth folk 
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Correct reading 


Hadvandh 
inscription is 
concerned, it corresponds 
belived 
inseparability 
Jagannath 
Charda 
Tantra 
belief 
probaly. 


Das, (comma in liev of stop) 
Compositions 
Rajendra 
Bhairo Dungri 
Dr. R. P. Mishra 
Sahajayana 
flourished 
Gaganagiva—II 
On the confusive 
topograj hical 
Viraja, Ekamra 
growth of folk 
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Some Svara Siva Temple, Ranipur-Jharial 
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Dilapidated Small Siva Temples around Someg$var Temple, 
Ranipur-Jharial 
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A Siva:Linga with Sakti Pitha (Found at.the side of 
Indralat Brick temple, Ranipur-Jharial 
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Plate 4 \ 


Eight-handed Nataraj on a pavillion in the 
-yogini temple of Ranipur-Jharia 
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Plate S$. 


The mutilated image of Uma-MahesSvar preserved at present 
in the Indralat temple, Rafipur-Jharial 


Plate 6: 


A view of thé Broken Siva téempres 6f small and 
big sizes tn Raniput Jharial 
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A view of the broken Siva temples of different 
sizes at Ranipur-Jharial 
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Plate 8. 


M™#& Images of Siva and parvati preserved in Ranipur -Jh erie! 
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Indralat temple Ranipur-Jharial (Front view) 
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Gandi of nd 7a at temple 
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Indralat temple Ranipr-Jharial (Side view) 
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‘Plate 12. 


“Gandi of Indralat temple 


Plate 13 


Yopgini temple Ranipur-Jharial (outer view) 
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Yogini temple Ranipur-Jharial (Inner view) 
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Yogini Images, Ranipur-Jharial 
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Yogini Images, Ranipur-Jhaiial 
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Plate 17. 


Yogini Images, Ranipur Jharial 
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Yogini Images, Ranipur-Jharial 
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Yogini Images, Ranipur-Jharial 


Digitized by PPRACHIN, SOA 


Plate 20. 
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Yogini Images, Ranipur-Jhaiial 
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Yogini Images, Ranipur-Jharial 


Plate 22. 
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Yogini Images, Ranipur-Jharial 
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Yogini Images, Ranipur-Jharial 
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Yogini Images, Ranipur-Jharial 
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Siddha Yogegvari Chamunda Ranipur-Jharia!’ 
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Saptamatrika, Ranipur-Jharial 
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Plate 27. 


carving on stone Ranipur-Jharial ~ 
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Image of Buddha, Ranipur-Jharial 
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Saptamatrika, Virabhadra and Gane$sa, Putlikhet Ghodar 
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Plate 30. 


Doves in amorus motive Ranipur-Jharial 
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Foot-prints Ranipur-Jharial 
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Plate 32. 


The Lotus motif from Udepur 
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Plate 33 


Deco:ative art Ranipur-Jharial 
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Plate 34. 


The view of Bhairo-Dungri Ghodar 
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Plate 35. 


The Image of Ekpada Bhairava Ghodar Bhainro Dungri 
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Bhairavi Ghodar 
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Kalabhairava Ghodar 
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Bhairavi Ghodar. 
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Kalabhairava Ghodar 
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Plate “4 


A dilapidated temple, Ghodar 
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Siva in meditative posture Ghodar 


iThe Inner view of Kumda cave, Titilagazh 
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a Image Kumda hill, Titilagarh 


Bhairav 
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Plate 42. 


The Image of Narsimha on the Bank of Hadvar' iha 
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Yogini, Ranipur-Jharial 


Digitized by PPRACHIN, SOA 


Plate 44 
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Plate 45. 


Yosgini, Ranipur Jharial 
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Plate 46. 


Yogini, Ranipur J harial 
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Yogic posture carved on the rocky out crop of Ranipur Jharial 


Dancing Bhairava Putlikhet Ghodar 
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